Liturgical patterns and structure in the Johannine apocalypse against the background of Jewish and early Christian worship by Fishburne, C. W.
S 
LITURGICAL PATTERNS AND STRUCTURE IN 
THE JOHANNINE APOCALYPSE AGAINST THE 
BACKGROUND OF JEWISH AND EARLY 
CHRISTIAN WORSHIP 
Charles W.. Fishburne 
Doctor of Philosophy 





The Apocalypse of St. John belongs to the class 
of literature generally known as "apocalyptic", though 
with significant differences arising primarily out of its 
Christian orientation. Although the author is not 
primarily concerned with worship, the Apocalypse is never- 
theless profoundly. liturgical-, 
_ 
and stands within the 
stream of early Christian Worship. Thus the first two 
chapters of the thesis are devoted to a study of the 
literary and liturgical backgrounds of the Apocalypse, as 
are the four main appendices. 
A detailed study of all possible references to 
worship in the Apocalypse is outwith the scope of this 
thesis, and the subject of research has been narrowed down 
to liturgical "patterns" and "structure". Certain scholars 
claim to have detected a liturgical patter in the 
Apocalypse, and these are analysed in Chapter III. All of 
the suggested patterns are rejected, with varying degrees 
of-improbabilityp although certain concepts are found to be 
valuable in an historical study of the Apocalypse and early 
liturgy, and it is admitted that the Apocalypse does 
reflect the liturgical theory and practice of its age. 
An understanding of the Seer's use of Christian 
worship is found most clearly in his use of the image of 
the Temple. In common with the early Churchý he views 
the Church as the new Temple, the dwelling place of God on 
earth, and further develops the concept of the heavenly 
Temp: ýe, -yhich-forms -the scenic 
background for the primary 
drama of the Apocalypse. The language, forms and images 
of the Jewish Temple are used to represent both the new 
and heavenly Temple; and similarly such images are drawn 
from the new Temple, the Church. Certain hermeneutical 
guid elines for analysing liturgical images emerge from 
this study"of the Temple in Chapter IV, and these are sub- 
sequently applied in a study of the structure of early 
Christian worship as reflected in the Apocalypsep_ 
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PREFACE AND INTRODUCTION 
It has often been suggested that the Johannine 
Apocalypse is a potentially rich source of information 
for the study of early Christian worship. This was stated 
with categorical clarity in 1951-by Cullmann: 
A further important mine of information is the Book 
of the Revelation of St. John.... He sees the. whole 
drama of the last days in the context of the early 
Christian service of worship.... Hence the whole 
Book of-Revelation ... is full of allusions 1 to the liturgical usages of the early community. 
Although a few articles have appeared in this connectionp 
as well as a few books with a certain relation to liturgy 
in the Apocalypse, 2- to our knowledge no detailed and 
thorough study has yet been made of this interesting subject. 
It was our original purpose to undertake such a study. 
As is frequently the case, the sheer magnitude of the 
subject required a narrowing of the scope of the thesis. 
Consequently this study is limited to liturgical "patterns" 
and "structure" in the Apocalypse. These are defined in 
more detail within, but essentially refer to outlines of 
(for) worship services, and the organisational arrange- 
ments for worship. 
Notwithstanding the limited scope of the thesis, it 
will be necessary on frequent occasion to refer to other 
aspects of Christian and Jewish worship as they touch upon 
1. Oscar Cullmann, Early Christian Worship, Tr. A. Stewart 
Todd and James B. -Torrance kLondon: 
SCM Press Ltd., 
1953)v P. 7. 
2. These are referred to and discussed in-Chapters III and 
IV. ./ 
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our discussion: baptism, the Eucharist, synagogue and 
Temple services, and the liturgical "forms" to be found in 
church, synagogue and Temple. 
Since modern discussion is still taking place on the 
nature of the "liturgical background'I of the Apocalypse, 
it was necessary to'prepare a chapter on "Early Christian 
Worship. 11 This in turn necessitated similar studies of 
Temple worship, synagogue - worship, and worship among the 
Qumran sectarians. The chapter on early Christian worship 
is included in the main body of the thesis as the "Liturgical 
Background" of the Apocalypse., but the studies of Jewish 
worship have been appended at the end, in order to achieve 
more rapid continuity in approaching the main subject. 
Frequent reference is made in the thesis, however, to the 
appendices, which are crucial to the thesis as a whole. 
Nor can the Apocalypse be considered apart from its 
literary context. Consequently the opening chapter deals 
with "The Literary Background: Jewish Apocalyptic. " It is 
not our purpose, however, to study "apocalyptic" as such. 
So much modern scholarship having been devoted to this 
subject, we have merely included a summary of, the work of 
modern scholarship-on the nature of apocalyptic, and 
devoted most of the chapter to questions of direct concern 
for our study: whether or not the Apocalypse stands in the 
tradition of Jewish apocalyptic, and the use of worship in 
Jewish apocalyptic. We have also added a brief appendix 
summarising the literature from Qumran and evaluating its 
relationship to apocalyptic generally. 
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Thus the thesis is divided into four parts: a study 
I 
of the background of the Apocalypse, literary and liturgical 
(Chapters I and II); an examination of those modern theories 
which claim to have detected liturgical patterns in the 
Apocalypse (Chapter III); adetailed investigation of the 
Seqr1s*use of liturgy in the Apocalypse, as exemplified in 
his use of liturgical structure (Chapter IV); and several 
studies of the Jewish background of considerable importance 
to the thesis (Appendices I-IV). The main thesis of this 
work is reached in Chapter IV. 
An ar-ticle-ar-ising-out--of-my- study of--Jewish 
apocalyptic, which was published in New Testament Studies 
(17) during my period of candidacy, is included as per 
regulations, as Appendix V. - 
Finally, - I should like to express my appreciation to 
Professor_Hugh Anderson and Dr. Ian A. Moir of the 
University of Edinburgh for their encouragement and helpful 
comments in the preparation of this thesis, and to 
Professor George E.. Ladd of Fuller Theological Seminary 
for. his thorough and interested guidance in the acquisition 




THE LITERARY BACKGROUND: APOCALYPTIC 
The Johannine Apocalypse belongs to a class of 
literature which was widely circulated among the Jews (and 
later Christians) from the 2nd cen I tury 
centuries later. This literaýtu`rie has 
"apocalyptic, " deriving from the title 
Revelation. ' found'in chap . terý 1.1 "the 
Christ, given to him by God. " and furt' 
4 through a certain "? Johri:. it ; 47ro ACACIA vy is 
B. C. until several 
come to be termed 
of the book of 
a;. 7rokw-ývyir of Jesus 
her transmitted 
is derived from the 
verb meaning "to ''reveal, "" 'All the-literature 
of this periodp therefore, which is of a Ilrevelatory" 
nature and purports to answer questions concerning the 
history bf this world and the nature of the "heavenly world" 
has come to be classified as "apocalyptic. " 
In order to study'liturgical patterns and structiire 
in'the Johannine Apocalypse it is necessary first I to'-under- 
stand sOmethong of its literary background, particularly 
the use of worship in that background and the*liturgical 
"theology" reflected therein. It is also necessary to 
establish the Johannine Apocalypse as truly belonging to 
the class of literature known as "apocalyptic. " Consequently 
this chapter is divided into three sections: 
1. The Nature of Jewish Apocalyptic 
A brief summary of the vast amount of research carried 
out in the last several'decadeso with a view towards 
establishing the relationship of apocalyptic 
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literature to the-Jewish c9mmunity-of the times. 
2. Is the Apocalypse an "Apocalypse"? 
A comparison of the Johannine Apocalypse with the 
characteristics of apocalyptic literature, discussed 
in Section I, with a view towards establishing its 
relationship to that literary background. 
Jewish Woýship and Apocalypticý -- ,- -1 1--" 
An analysis, of the use of'worship, in apocalyptic 
literature with a view towards, establishing, the extent 
and nature ofý the use of. Jewish worship in apocalyptic 
literature. 
The results, of this, study should provide-luseful tools 
with which to approach-an analysis of liturgical patterns 
and structure in the Johannine Apocalypse. 
A.. THE. NATURE OF JEWISH APOCALYPTIC, 
Although certain apocalypses,, mostly Christian, were 
composed later,. the. literature which i's of importance for, 
Christian, origins and which concerns us_ is that which was 
composed up to the end ofthe lst century A. D. General 
consensus acknowledges the, following-as belonging-to that 
caýegory: 
2nd Century B. C. 
. 
Daniel (c. 165,, B. C. ) 
I Enoch (c. 164 B. C. onwards) 
Jubilees' (c. -150 B. C. 
) 
Third Book of the Sibylline Oracles (c.. 150 B. C. 
onwards) 
Testaments of the Twelve Patriarchs (c. 110 B. C. ) 
ist Century B. C. 
, Psalms of Solomon. 
(c. 48 B. C. ) 
lst Century A. D. 
Assumption of Moses (c. 6-30 A. D. ) 
Life of Adam and Eve (c. 65-70 A. D. ) 
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Ascension of Isaiah (c. 65-80 A. D. ) 
Apocalypse of Abraham (c. 70-100 A. D. ) 
II Enoch, or The Secrets of Enoch (late, lst 
century? ) 
Fourth Book of the Sibylline Oracles (c. 80 A. D. ) 
IV Ezra (II Esdras) (c. 90 A*. D. ) 
Testament of Abraham (late lst century A. D.? ) 
II Baruch, or The Apocalypse of Baruch (late lst 
century A. D.? ) 
In addition to these must be added the Apocalypse of 
Mark 13 and the Revelation"of John itself. The dates of 
these books-'are by no means ýettled with exactitude. 
' For 
instance. - II Enoch is thought by some to date from no 
earlier than the 7th century A. D. 
2 Most scholars, howeverv 
favour the approximate dates given above. In any case., 
these writings are those which give us a picture of 
apocalyptic lit erature in circulation during the period of 
the early church. 
Many parts olf-these writingshave been.,, interpolated 
by Christian redactors, or even composed by Christian 
authors. Nevertheless they all reflect a strong Jewish 
character., and although they probably represent only a small 
fraction of the literature in circulation in the first 
century'3 they should nevertheless afford us insight into 
the literary background and religious temper of the. 
Johannine, Apocalypse. 
1. Most of-the-dates given aboV'e'folloW- those of. D. S. Russell, 
Thd Method and Messaae of Jewish Apocalyptic (London:,., 
SCM Press Ltd., 1964)9 pp. 37-38. 
2. So Mrs.,. Maunder, The,. Observato , XLI 
(1918)9 pp. -. 309- 
316- cf. J. K. Fotheringham, "The Easter Calendar and 
the! S17avonic Enoch. " JTS, XXIII (1921)p pp. 49-56., 
3. Russell, op. cii., p. '29. - 
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The Rise of Apocalyptic 
The basic problem of the apocalyptists was the 
suffering of Israel-under the oppressive rule of wicked 
foreign powerso in spite of her obedience to the Torah and 
faithfulness to Yahweh. 
And now, 0 Lord, behold these nations, which are 
reputed as nothing lord it over us and crush us. - 
But. we, thy people, whom thou hast called thy 
first-born, "thy only-begotten, thy beloved, are 
given up into their hands. If the world has indeed 
been created for our sakes why do we not enter into 
possession of our world? How long shall this endure? 
The prophets of the Old Testament proclaimed the 
Assyrian and Babylonian captivities as the judgment of Yahweh 
upon his people for their idolatrous and unrighteous ways. 
Having learned their lesson, the Jews built a new Temple 
and established the synagogue in order to maintain the true 
worship of Yahweh and ensure faithful obedience to his Law. 
Thus from the time of the Exile onwards there was no more 
idolatry and_gross unrightebu-sness as in pre-Exilic days. 
-But after a period of limited independence under the benign 
rule of the Persians, Palestine fell into the hands of the 
Greeks. After the death of Alexander the Great the Jews 
were ruled for a century by the Greek Ptolemies of Egypt. 
In 193 B. C. -rule was transf6rred to the Greek Seleucids of 
Syria. This brought on very troublous times. The 
Ptolemies and Seleucids vied with one another for possession 
of Palestine. Hellenization was intensified, leading to 
1. IV Ezra 6.57-59. Unless otherwise indicated translations 
are. those of RýH. -Charles. The Apocrypha and Pseudepigrapha 
of-the Old Testament (Oxford: At the Clarendon Press, 
191377. 
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bitter inner divisions -among the Jews. " The -policies and- 
practices of Antiochus Epiphanes led to the Maccabean 
revolt in-166 B. C. The whole period from 197 B. C. until 
the Maccabean revolt was marked by foreign domination, 
increased, taxation, Hellenization, intrigues, surrounding the 
High Priesthood, -religioýis persecutionp-defilement-of the 
Temple,,. and finally religious and political revolt. -In 
this milieu the first-truly apocalyptic, work extant appeare-d, 
the canonical-bookýof Daniel. Its purpose, was -to mediate 
a divine messageof courage and: hope to 'the faithful in 
troublous times by asserting the sovereignty of God and the 
certainty of the ultimate triumph-of his Kingdom., -. Its - 
success made it a model for works to follow; its failure 
(in exact prediction) led, to its -re-interpretation and--,. -, 
adaptation. 
The Maccabeans'-successors"soon-degenerated-into, rival 
factions, and--themext hundred years-witnessed, a series-of 
murders'and intrigues surrounding the throne -and High-,, -r- 
Priesthood that shockedýthe pious., Finally, in 63 B. C. p 
Jerusalem fell to Rome and"the Jews were again under the 
heel of foreign domination, Thus the evil times persisted. 
The faithful'felt almost abandoned by God. If G6d, was-, -. 
righteous, and if he was sovereign, why did. he continue to 
allow his faithful People-to suffer? 
Forthe-pious Jew the-probl. em was confounded_by the. 
fact that God's Voice was no longer heard in Israel., It was 
1. H. H. Rowley, The Relevance of Uocalyptic, Rev. Ed. 
(London: Lutterworth Press, lgb3)t P. 52. '' 
. 
everywhere acknowledged that prophecy had ceased; the Lord 
no longer spoke in a living voice. 
We do not see our-signs; 
there is no longer any prophet, 1 
and there is none among us who knows how long. 
Russell lists four factors contributing to this 
cessation of prophecy: (1) the increasing influence 
exercised by the Torah; (2) the absorption of charismatic 
prophecy by the "cultic prophecy" of the Temple guilds; 
reaction against abuses of prophecy as practiced among 
encroaching foreign cultures; and (4) the fear of the 
ruling classes that prophecy was dangerous to the peace. 
2 
Another factor ýwould be that the conditions in Israel itself 
were different. The prophets were men of revolutionary 
temperament; they were protesters; they were reformers. 
But there was no idolatry now, except that imposed from 
outside. Although there was still a deep sense of sin, 
the conviction prevailed that the Jews alone were obedient 
to the Law of Yahweh. Thus the internal conditions were 
different, and the flaming call to repentance -of the Old 
Testament prophets seemed unnecessary. 
But there was one tradition in Old Testament prophecy 
that was particularly relevant. This was the eschatological 
message that 
In that day the Lord shall punish the hosts of the high 
ones, 
the kings of the earth upon the earth. 
And the Lord of hosts shall reign in Mount Zion, 
and in Jerusalem, 3 and before his ancients gloriously. 
1. Ps. 74.9. Cf. Josephus, Contra Apio 1,8. 
2. Russell, op-cit., pp. 75-82. 
3. --,. Is a iahi-24i. -21--i -i ? Ow. -) - 
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The germ of apocalyptic'was found-in the''predictive element 
of Old Testament"prophecy, especially Isaiah 24-27, 
Ezekiel 37-48,, Zechariah'9-14, 'and'JO*el. "", 'This element was 
developed in apocalyptic, and was further influenced by the 
emphasis in the wisdom literature on 'cosmological gnosisp 
skill in understanding divine mysteries, and interpretation 
of dreams (cf. Dan. 1.17). 
1 
The answer-to the problem of 'I*s'rael s suffering was 
to be found. in the ultimate"triumph of God in history. ' This 
gave rise to the development of those eschatological 
conceptions which are ch-v dracteristic'of apocalyptic. -' On the 
other hand, prophecy had 'ceased. ' The . ap odalyptists, 'however, 
had a relevant message., Thus they spoke through, the lips 
of honoured persons of ancient times. Thei3ýýpattern, was 
the first apocalypse, Daniel. This gave rise to,, the, 
development of those literarýr methods which are character- 
istic of apocalyptic-. 
1. Gerhard"Von Rad has rightly called attention to this 
Wisdom element in apocalyptic in his Old Testament'Theology, 
. 
Vol. I (Edinburgh: Oliver and. Boyd, 1965)9 PP. 30&, ýý70_97- 
Von Rad goes too far,, however, in completely divorcing 
apocalyptic from Old Testament prophecy and finding its 
origin solely in Wisdomv PP. 301-306. 'A clear develop-- 
-ment towards apocalyptic can be seen in-the later 
prophets, especially Ezekiel, Zechariah and Joel, and - 
Daniel is obviously dependent upon Ezekiel. -- Von Rad's 
discussion of the divergent views of history in prophecy, 
and apocalyptic does not justify his thesis that we must, 
look solely to Wisdom for the "real matrixzfrom which 
apocalyptic originates, " P. 306. Cf. further our dis- 
cussion on the apocalyptic non-propHetic view of historyq 
infra, PP- 14-15 and on the relation between prophecy 
and apocalyptic, -. infra, p. 21. 
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Characteristics of Apocalyptic 
Several scholars have rightly distinguished between 
apocalyptic as a literary genie and apocalyptic as a 
particular-kind of eschatology. 
1 There is by no means a 
consistent eschatology among the various apocalyptic works. 
On the other hand, several of the works listed above do not 
fully share in the literary marks of apocalyptic the 
Psalms of Solomon, the Testaments of the Twelve Patriarchs) 
but nevertheless contain apocalyptic ideas. We will first 
discuss those eschatological conceptions which are character- 
istic of apocalyptic, then its literary characteristics. No 
attempt will be made at extensive discussion, since this 
has been done elsewhere. 
2 Our purpose will be best served 
by a summarypresentation of the results of modern scholarship. 
1. W. Bousset, "Apocalyptic Literature, Jewish, " The N 
2. 
Schaff-Herzog Encyclopedia of Religious Knowledge, Vol. I 
(London: Funk and Wagnalls Company, 1903), cols. 2b3-210; 
George Eldon Ladd, Jesus and the Kingdom (New York: 
Harper & Row, 1964)-, P. 73; H. Ringgren,, IIJUdische 
Apokaly tik, " RGG, 3rd Ed. (TUbingen: J. C. B. Mohr, 1957). 
col. 4N; Russell, op. cit., in the whole construction of 
his book, in which-he distinguishes between the method 
and the message of apocalyptic. 
See the standard presentation4 among others, in Bousset, - 
op-ci .; R. H. Charles, "Apocalyptic Literature. " HDB,, Vol. I (Edinburgh: T. & T. Clark, 1893), -pp. 109-110; 
R. H. Charles, "Apocalyptic Literature 11 EB- ' Vol. I (London: Adam & Charles Black, 1893). 2colls. 213-250; 
J. B. Frey, "Apocalyptique. " Suppl ment au. Dictionnaire de 
la Bible, Vol. I (Paris: Librairie Letouzey et An6,19287, 
cols. 326-354; Rowley, op-cit.; Ringgren, op. cit.; and 
Russell, o *t. The recent discussion by Ladd, op. cit., 
pp. 72-10 is also especially helpful, as is the older 
work of Isbon T. Beckwith, The Apocalypse of John (Grand 
Rapids: Baker Book House, 19b7 kReprint), P-P37-737-7197. 
More recently seb Lars Hartman, Prophecy Interpreted 
(Lund: CWK Gleerup, 1966), pp. 23-49. 
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Eschatological Conceptions. It must bq re- 
emphasized that a variety of Ileschatologies" occurs amongst 
the apocalyptists. I Enoch, a composite work, reflects 
three divergent eschatologies: (1) an earthly Kingdom with 
no Messiah (1-36; cf. also Jubilees); (2) a final 
resurrection and judgment, followed by a transformed earth,. 
all brought about by a heavenly figure called the Son of Man 
(37-71, the so-called Similitudes); and (ý) new heavens 
enjoyed by the souls of the righteous (92-105). Add to 
these the concept of an earthly Kingdom with a Davidic 
Messiah (Psalms of Solomon), or an earthly Kingdom followed 
by a new creation (IV Ezra 7.11 Baruch 29-30) and the 
picture of proliferation becomes apparent. 
Bousset' and Frey 
2 have pointed out that there are 
two basic types of eschatology in apocalyptic: a national-ý 
istic, which looks for a future earthly victory of Israel, 
with a Messianic King; and a transcendental, which looks_ 
towards the future destiny of the whole cosmos in which the 
old will perish and the whole creation become new. These 
two types are brought together in certain later apocalypses, 
with a Messianic Kingdom as a sort of interregnum or 
prelude to the final triumph of the Kingdom of God in a new 
creation. 
3 
1. Bousset, op. cit., col. 209. 
2. Freyp OP-cit., col. 330. 
3. So IV Ezra, II Baruch 29-30., Fifth Book of the Sibylliness 
and the Apocalypse of Abraham. This also seems to be 
the case in our canonical Apocalypse, 20.1-6. A. 
Schweitzerv The Mvsticism. of Paul the Apostle (New York: 
Henry Holt & Company, 1931)t PP. 66ff. 1-and Henry St. John Thackeray, The Relation of St. Paul to Contemporary 
Jewish Thought (London: MacmillaTi and Co. -, Ltd. v 190U) 
pD_T=2 ff.., hold that this "interregri'Um" view underlies 
Paull. s argument in I Cor. 15.22-28. 
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In general, apocalyptic was-"concerne'd'idith such 
subjects as the nature and'unity of historypl, the cosmic 
dimensions of historyp the'primordial creatio"n and fall of 
angels and men, the source and powers of -evilp the' conflict 
of God versus Satan', ' lighý versus darkness; good versu's evil, 
Messianic concepts and the developmen-6-6f the transcendental 
Son of Man figure, eternal life. 'Hell and Heaveng"the 
resurrection of the deadv the final'judgiýentq the doctrine 
of this age and the age to come.,, the. coming I Kingdom . ofl'God. 
It is important also to notethat the I apocalyptists 
were not only concerned with "the, -end, " but with the whole 
scope of history, its beginning its deVelopment, and its 
conclusion. Thus the book of Jubilees. i*s"almost. entirely 
devoted to the beginning and develop6ent'-of*history, ; with 
only a short passage at the"end treating its 6onsummation, 
2 
Apocalyptic also reflects a deep interest"in'the"structure 
of the physical universes the phenomena of'nature; 'and the 
,3 movements of celestial bodies. Another feature to which 
sufficient attention has not been given is"the 'development 
of the concept of the divine throne and heavenly worship. 
G. E. Ladd has'suggested'that underlying the prolifer- 
ation of eschatological ideas is "a distinct philosophy-of 
,, 4 history. - This philosophy may be. desc'ribed-a6-consisting 
1. See the further discussions in Russell, op. cit., pp. 205- 
390; Beckwith,,. op. cit., pp. 64-82; and Ringgren, 
Op. cit-, Cols. 4b. 5-4bb. 
2. Cf. Ethelbert Staufferi New Testament Theolo (London: 
SCM Press Ltd., 1955), p-. 19. 
3. Cf. I Enoch 17-36,72-82. 
4. Ladd, op. cit., pp. 83ff. 
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of five basic tenets, 'which together comprise. the' " 
apocalyptic "mood, " or "temper. " 
1 The first of the'se is 
dualism, which Ladd defines as cosmological, (light versus 
darkness, God versus Satan) and eschatological (this age 
versus the-age to come. ) This qndoubtedly reflects the 
2 influence of Persian dualism, but an influence that served 
primarily as an accelerating catalyst of ideas already 
contained in seed form in the He - brew Prophets; 
3-- It is 
distinctive, however, in that the dualism is not between 
two equal powers. God is always viewed as the-sovereign 
King and Creator, in control of the whole conflict. There 
is no doubt about the outcome of history. 
A second basic tenet is the non-prophetic view'of'- 
histor . The historical situation of suffering could not 
be reconciled with the apocalyptists' view, of God. - There- 
fore it was concluded that God no longer acts- in history, 
and his redemptive acts have no bearing upon the present. 
Thus the prophetic tension between eschatology and history 
was lost. God was no longer the God of history; he was 
only the God of the consummation. Perhaps Ladd slightly 
overstates the point. -Such books as Daniel and Jubilees 
1. Cf. Russell, OP-cit-., PP. -104-105. - 
2. Ladd holds that Persian influence is "unlikely, ", since 
the source of our knowledge of its eschatology is found 
in the Bundahishn, a post-Mohammed work, op. cit., p. 84. - 
But'as Beckwith has pointed out, op. clt,, -p. 80, the 
fundamental ideas of Zoroastrian eschatology extend back 
well into pre-Christian times, as shown by the testimony 
of Theopompus (c.. 380 B. C. ) as recorded in Plutarch, 
De Iside et Osiride 47. 
3. So Beckwith, op. cit., pp. 81-82. Ladd agrees that if 
there was Persian influence, it was as a force 
sharpening Jewish concepts, op. cit., p. 84. 
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seem to conceive of God, as working right dow4 toýthe 
1 
present and about-to bring in the consummation. Neverthe- 
less, it--seems-valid as a gqrýeral rule to say that the 
apocalyptists conceived of God ultimately and, primarily, 
as the God of the-future. 
The third tenet, W#ich. naturally follows from-the 
first twop is a-basic. pessimism concerning this age, which 
is abandoned to evil and suffering. The. righteous must 
simply resign themselves to suffering in this age (cf. II 
Tim. 3.12! ). It is hopelessly corrupt, and under the 
control of Satan. Nevertheless, the apocalyptists-were 
ultimately optimistic; they looked for the-glorious age_ 
to come soon. For them, God was still-the, King,., but was 
allowing evil to run its course in this age., 
A fourth tenet is an historical determinism. -. God has 
decreed the course of this age, and no matter whether Israel 
obeys Godts Law or not, it must come to pass. -, The-time of 
the end is fixed. But the, apocalyptic message is usually 
one of hope, for the end is at hand. Some, -mode, of 
computation is often-introduced, dividing. world history. into 
2 
periods. The apocalyptist usually stands. in-the. last. 
Finally, Ladd-asserts a-characteristic which he calls 
". ethical-passivitY. 11 The aýocalyptistsj like the rabbis, 
understood righteousness as obedience tothe, Law. They 
1. Ladd'acknowledges this of Daniel, p. '91.. " 
2. So Daniel'introduces seventy weeks of years "from the 
going"forth-of the word to restore and build Jerusalem, " 
9.25. -1 Enoch introduces seventy periods; the Fourth Book of the Sibyllines ten; II Baruch twelve; the Third 
Book of the Sibyllines, I Enoch 91, and the Testament 
of Levi seven. 
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were convinced that Israel alone was attempting to keep the 
Law. The problem was not that of Israel's disobedience 
but the lack of God's blessings. 'Thus therels very 
little of ethical urgency. ' Russell contradicts this view, 
however, 'and asserts that the apocalyptists were indeed 
motivated by ethical concern, and cites Daniel as-evidence. 
Ladd acknowledges this of Daniel, as well as I Enoch 92-105, 
2 
the Testaments of the Twelve Patriarchs and Revelation. 
But, he argues, it is precisely'this'fe'ature which sets these 
worksapart from the other apocalypses. 'Furthermore, he 
points out that I Enoch 92-105 and the Testaments of the 
Twelve Patriarchs are non apocalyptic in form. This may-be 
begging the question to a certain extent,, but we agree with 
Ladd that a certain ethical passivity, as compa 6d with the 
Old Testament Prophetsv is'indeed characteristic of' 
apocalyptic. 
Literary Characteristics. - The cessation of prophecy 
and troublous times led these men with a divine message to 
adopt and-develop a distinct method, which we have 
distinguished from apocalyptic conceptions. We'would 
also suggest that the characteristics'of-this literary 
genre may be further divided into literary forms and 
literary devices. 
The acknowledýed decline in, prophecy rendered it 
difficult for these men to communicate their message of 
1. Russell, op-cit., pp. 102-103. ' 
2. Laddv OP-cit., PP. 95-97. 
3. After Bousset, Ladd, Russell, et al. 
fn. . 1. 
, 11, See supra, p. 
b 
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hope and encouragement in propheticp verbal terms. Conse- 
quently they were led to adopt certain literary forms. 
Indeed, the first and most obvious characteristic 
of these forms was that they. were literary,: - The apocalyp- 
tists were writers, not preachers. , 
Compare Jeremiah 13-12, 
You shall sDeak to them this word: 
"Thus says ýFhe Lord, the God of Israel, etc. " 
with Revelation 1.11, 
Write what you see in a book, 
and send it-to'the seven churches. ý 
Furthermore, these were not wholly original compositions. 
The apocalyptist drew on a wealth of material, ýadapting, 
transforming and re-interpreting it in accordance with his 
own ideas and contributions., Ideas found in. the Oldý-. - 
Testament Prophets, especially in such passages as. Isa., 
_ 
13-14,24-27, Ezekiel 1.28-48, Daniel, 'Joel. -2-3. and Zech. 
9-14 were fertile ground. - Popular traditions, folklore, 
myths, and oriental conceptions also contributed in no 
I 
small way. 
2 The book of Daniel established the pattern 
which others followe&3 There is evidencethat some works 
are the result of editing and compilation of several- 
traditions and already existing-written materials. 
4 
- 
Report to the written word was not sufficient-in it- 
self, however,,. to overcome the-barrier of the cessation of 
prophecy. Thus the apocalyptists wrote in the name of 
1. Cf. also Isa. 7.7 with Ass. 
2. Cf. Beckwith, op. cit.,, p. I 'FP -- 1187122.,. 
3. Beckwith, o-p. cit P. 172. 
Rowley, op. cit., 
*ýp, 40-41. 
4. E. g. 9 I Enoch and IV Ezra. 
Aoses 1.16. 
71; -. Russell, op. cit.,. 
'See the discussion in 
Cf. Russell, op. cit... 
is 
some honoured figure of the ancient past. -. This technique 
facilitated popular hearing and acceptance. Rowley has 
argued that pseudonymity was not so much to gain acceptance 
as it was the slavish following of the pattern set by 
Daniel. That book assumed its name in an attempt by the 
author of the visions (7-12) to'identify himself as the 
author of the stories (1-6) which he had previously composed 
about a figure named Daniel, and which had proved so popular. 
Thus, maintains Rowiey, pseudonymity was only an accident, 
which was followed slavishly by Daniel's apocalyptic 
successors. While this may be true as an historical 
account of the development of pseudonymity, the fact 
remains that most of the works are pseudonymous, and that 
their very pseudonymity did gain them a popularity which 
they might not otherwise have enjoyed. 
2 Thus it may still 
be argued that pseudonymity was an integral form of 
apocalyptic literature. 
3 This is not to say, however, that 
pseudonymity was a mere form. Russell has cogently grgued, 
on the basis of the Hebrew views of time and personality. ' 
that behind the pseudonymity lay a sense of inspiration by 
which the apocalyptists regarded themselves as the true 
inheritors and interpreters of the men in whose names they 
spoke as contemporary representatives. 
4 
1. Rowley, op-cit., pp. W-41. 
2. R. H. CharLes" Eschatology (London: Adam and Charles 
Black, 191ýý, pp. 19aff. 
3. The canonical Apocalypse and the Qumran literature are 
notable exceptions to this rule,, as there are 
exceptions to almost every characteristic of apocalyptic. 
This fact should warn us against holding too closed a 
view of apocalyptic as a literary genre. 
4. Russell, op-cit.,, ppý-e-127ý139, -- 
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Pseudonymity, led-the authors to, assume. the historical 
standpoint of their namesakes. , 
Thus, when they-repre- 
sented the broad'scope of history from, beginning to end, 
1 
they portrayed all history from-the time of. the ancient 
seer to the time of the author in futuristic terms., -This 
third literary form, which is of great value fordetermining 
it2 the dates of the books, may, be called"pseudo-prophe cy.. 
Rowley is"undoubtedly correct in arguingrthat the--- 
3 
apocalyptists followed Daniel as their pattern, no doubt 
due to the popular success of that book. - The., characteristic 
literary devices of the author of Daniel were-then assumed 
and developed by his successors. 
The first of these is obviously that'they were 
apocalyptic, ý or revelatory. God's message, came inývisions, 
ecstasies., dreams,. heavenly voices and., bodily transport. -- 
The rationale was that the subject matter was, -such, that it 
could only be made known by means. of special, divine 
revelations, for man is otherwise incapable of knowing it. 
In many cases these were undoubtedly literary and artistic 
devices. On the other hand, Russell has pointed out that 
the frequency with which these revelations come at night 
in connection with sleep, or after fasts and the eating, ---- 
ofýcertain foods. suggests the possibility of real para- 
psychological experiences. 
5 
1--See the discussion above, p. 130 
2... After Ladd, op. cit., p. 81. 
3. -Rowley, -op. cit., pp. 40-41. See supra, p. 18. 
4.. There are-also exceptions to this rule, notably the-- 
Testaments of the Twelve Patriarchs and the Psalms of 
Solomon. 
I op- ap 5. f, RUbseI-1j rcItl. j. pp 
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Another problem was how to express heavenly realities, 
perceived in special revelations, in earthly and mundane 
terms. Inscrutable truths required metaphor; ý inexpres- 
sible scenes required symbol. Thus the apocalyptists- 
utilized the device of imprecise language and fantastic 
imagery. - -We encounter such images as 
the four beasts of 
Daniel 7-8; the bullock, sheep and seventy shepherds of 
I Enoch 85-90; the forest and the vine of II Baruch 36-38; 
the lightning-crowned cloud pouring forth showers of black 
and bright waters of II Baruch 53-74; the mourning woman 
transformed into the new Jerusalem of IV Ezra-9-10; and 
the rapture through the seven heavens-of II Enoch and the 
4 Apocalypse of Abraham. We also encounter such terms of W 
comparison as "like, " "as, " "like unto. " etc. 
1 This gives 
the reader the impression that the author must, be. content, 
with describing as best he can the indescribable wonders- 
which it has been his privilege to observe. 
In connection with this use of symbolp time-imagery 
also played a role. Thus computations of time.. are 
introduced symbolically; the numbers 3,4, -7,, 10t 12 and 
2., 70 seem to have been especially. significant. 
All of this gave a mysterious quality to the writings, 
which thus required an interpreter. He is usually an. 
angel, 
3 but sometimes even God himself. 
4 This mysterious- 
ness renders much of'. the material very vague, especially 
with regard to the future. 
1. Cf. I Enoch 14.10-13,46. lff. 9 71.5; 
'Dan. 7.13; 
-. II Enoch 12.1. 
2. See supra, p. 15 , fn. 2. 
3. -Cf-w-Dan. 7.16ff., 8.16ff.; I Enoch 
55ff.; IV Ezra 10.29ff.; Rev. 17-li 
4.11 Baruch 38ff.; IV Ezra 13-13ff. 
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The Place of Apocalyptic in Judaism 
Apocalyptic has sometimes been sharply distinguished k, 
1 
from prophecy. Notwithstanding týieir differencesq how- 
ever, it is important to bear'in mind both the predictive 
element in prophecy and the spiritual element in 
apocalyptic. 
2 Russell quotes T. W. Manson and Sabatier 
with approval to the effect that apocalyptic is the Jewish 
'aevelopment of Hebrew prophecyp-as Rabbinicism is of the 
Torah. 3 Beckwith has perhaps stated it most-precisely 
when he asserts that the difference is not in content or 
ideas, but in dominance of_ide_a_s., 
4 Thus he calls such 
canonical apocalypses as Isaiah 24-27, Daniel, Mark 13 and 
Revelation "prophetic apocalyptic. " 
It is also dangerous to distinguish too sharply 
between apocalyptic and Pharisaic Judaism. W. D. Davies 
has pointed out that the two are really at one, in their 
attitude towards the Torah, 
concern with the people. 
5 
their eschatology., and their 
The Eighteen Benedicti6nst 
which were recited daily both in and out of the synagogues, 
contain prayers for the regathering of Israel, the resur- 
rection, and the coming Kingdom of God. Even though later 
1. Cf. Charles, "Apocalyptic Literatureýll HDB, -pp. 109-110. 
2. So Rowley, op-cit-9 P. 15; Beckwith, op. cit. p, p. 168; Ringgren, op. cit. , col. 
464. 
3. Russellp OP-cit-v PP. 84-85. 
4. Beckwith, op. cit., -p. 168. 
5. W. D. Davies, Christian Origins and Judaism (London: 
Darton, Longman & Todd, 19b2). pp. ZZff. 
6. See Appendix III, . "Synagogue 
Worshipp" PP- 312-314, 
Cf. also the Kaddishp ipP. 306-7, 
_ 
and the "Alenug ]PP. 315-316. 
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Rabbinicism rejected most of the apocalyptiq literature 
in reaction to its use by Christians, jand as a result of 
the dreadful effects of the Jewish uprisings of 66-70 A. D. 
and 132-135 A. D. which it inspired, the Rabbis still 
retained most of the basic eschatology. Thus it is a 
mistake to distinguish too sharply between "ethical 
Pharisaism" and "apocalyptic. " 
1 
Nor can a sharp distinction be maintained between 
the priestly religion and apocalyptic. On the contrary, 
the apocalyptists were supremely allied with the Temple 
and its cultus. 
2 
In view of the fact that the apocalyptists drew on 
much oral material, and enjoyed considerable popularity, 
it may be assumed that they thus expressed the root feel- 
ings of a broad cross-section of the people, as is the 
case with popular literature in every age. Russell is 
probably correct in asserting that the apocalyptists 
belonged to no. one party, but were spread across the 
parties, as well as the Am ha-Aretz, who were of no party. 
While differing from one another in detail, they shared 
and expressed the "common hope in the ultimate-triumph of 
God's Kingdom in which the Jewish peopleyould play. a 
glorious part. 
0 
1. Davies., OP-cit-9 P. 30. For a detailed discussion of the 
relationship between the "Hasidim. " Pharisaism, Essenism 
and apocalyptic, see Martin Hengel, Judaism and 
Hellenism (London: SCM Press, 'Ltd., I-9-'747-, pp. 175-228. 
2. See infra, pp. 49-50. 
3. Russell, op. cit., p. 27. For a discussion of apocalyptic 
and the-Dead Sea Scrolls see Appendix I of this thesis, 
- --pp. 236-244. 
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B. IS REVELATION AN APOCALYPSE? 
This chapter began with the commonplace assumption 
that the Revelation of St. John belongs to the apocalyptic 
type of literature which has just been defined and dis- 
cussed. Certain important differences have been pointed 
out, however, 
1 
and one scholar even goes so far as to 
argue that Revelation is ill-named, and should not be 
considered an apocalyptic book'at all. 
2.. - Thus we must 
justify our assumption. 
It is easy to deny the. apocalyptic character of the 
Revelation of John if "apocalyptic" is defined in such a 
way as to exclude the book. For example,, if the hall- 
mark of apocalyptic is identified as pseudonymity, then 
one would be justified in deducing the non-apocalyptic 
character of Revelation. 
3 But this is circular reasoning, 
and reflects too narrow and restricted an approach. Yet 
this narrow sort of approach is precisely that followed by 
J. Kallas in the article cited. 
4. 
He maintains that the 
1. Cf. Russellq OP-cit-9 PP. 33-35 Philip Carrington, Ihe Early Christian Church Vol. I 
ICambridge: 
At the 
University Press, 19573p PP. 341-342; George Eldon-Laddl 
"The Revelation and Jewish Apocalyptic, " Ev. Quart. 29 
1957), 
-Pp. 
94-100; E. F. Scott, The Booký of Revelation ýLondon: SCM Press, 1939). p. 47; Henry Barclay Swetep 
The Apocalypse of St. John (London: -Macmillan and Co., Limited, 1907), P. xxix; Leon Morris, Revelation (London: The Tyndale Press, 1969), pp. 22-25. 
2. James Kallas, "The Apocalypse - An Apocalyptic Book? " JBLO LXXXVI (1967)9 pp. 69,77-80. 
3. This assumes that the "John" of Revelation was not 
intended by the author/editor to refer to the Apostle 
John in order to gain credence for the book. 
4.. Ibid., pp. 69-80, 
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essence of apocalyptic is its dualistic view. of suffering: 
all evil is inflicted on the righteous, not by God, but 
by semi-independent forces of wickednessl personified in 
and led by Satan, whom God himself will crush. "A piece 
of writing is truly apocalyptic only when and if it does 
take this... point of view'. " 
1 Having thus defined 
apocalyptic, Kallas goes on to argue that Revelation does 
not share this view. Rather, it sees suffering as the 
disciplinary and corrective will of God -a good thing to 
which the righteous should submit; Satan, the anti-Christ, 
and all the forces of evil have no independent activity, 
but are mere pawns in the hands of an omnipotent God. , 
2 Thus, Kallas concludes, Revelation is not apocalyptic. 
But surely this is too restricted an approach. It 
obscures the distinction between apocalyptic as a message 
and apocalyptic as a literary form.. Furthermore, it 
singles out one aspect of the apocalyptic message, albeit 
a central one, and measures*all other literature by this 
single criterion. It may be granted that Kallas has 
drawn attention to a distinction between Revelation and 
other apocalyptic literature; but that hardly justifies 
his assertion that Revelation is not an apocalyptic book. 
We have attempted to define apocalypticp as broadly 
as possible, as Jewish literature of the period involved 
"which is of a revelatory nature and purports to answer 
questions concerning. the history of this world and the 
Ibid P. 71. 
2. Ibid., pp. 77-80. 
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heavenly world. "' According to this broadeiý definition 
the Revelation of John is definitely apocalyptic. We have 
also attempted to discuss the characteristics of 
apocalyptic in some detail. A comparative analysis of 
Revelation with other apocalyptic literature reveals both 
parallels and differences; but it is distinguished from 
Jewish apocalyptic in precisely those aspects which reflect 
the deeply Christian theology embedded in the thought of 
the Seer. 
The first apocalypsev Daniel, appeared during a period 
of suffering and troublous times to mediate a message of 
courage and hope to the faithful by asserting the 
sovereignty of God and the certainty of the ultimate triumph 
of his kingdom. Although Revelation-does not,, like most " 
apocalyptic, assume the faithfulness of God's people, 
2 it 
neverth-eless follows the apocalyptic pattern. The 
consensus of modern scholarship is that the book probably 
1. 
' 
Supra, p. 4. 
2. As Kallas has demonstrated, OP-cit-P PP. 77-80. Kallas 
overstateshis case, however., when he maintains that the 
suffering of the Church is "self-manufacturedv merited,, 
and in distinct proportion to their failure to heed the 
precepts of the gospel, 11 p. 78. While the element of divine chastisement is present, suffering is also 
conceived as the evil infliction of the forces of wicked- 
ness (. 2f. 12.17; 13.7; 17.6); those who withstand and 
remain true to Jesus will, as in other apocalyptic, 
find their vindication in the Dýy of Judgment. This is 
especially true of the theology underlying the plagues 
visited not upon the Church (which Kallas over-emphasises, 
p. 80), but upon the wicked powers'of this world;. 2f. 6.9-11; 11-17-18; ' 12.10-11; 16-5-7; 18.24; 19.2; 
20.4. 
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appeared during the persecution of Domitianj c. 90-96 A. D. 
1 
Like Daniel, its purpose was to encourage the people of 
God to "conquer" and "endure" in the light of-the coming 
vindication and consummation of the kingdom of God. 
2 
The'. subject matter of Revelation is also apocalyptic. 
It is concerned with the nature, unity, and destiny of 
history. It makes use of such eschatological concepts 
as the Messianic woes, the Antichrist, the suffering 
remnant, the divine judgment upon wickedness and the 
ultimate triumph of righteousness, the resurrection from 
the dead to final judgmento the final redemption of God's 
people, and the age to come. 'Yet Revelation is 
1. See the most recent summary in Morris, OP-cit., Pp. 34- 
4o. Some scholars argue that portions of Revelation 
may have been written under Caligula, Nero or even 
Vespasian; it is also possible that the book did not 
appear until the early days of Trajan (c. 98-100 A. D. ): 
see the discussions in R. H. Charles, Tli-e Revelation of 
St. John, Vol. I (Edinburgh: T. & T. Clarkv 1920T- 
Fp-. xci ff.; Beckwith, op. cit,., pp. 197-208; Carrington, 
op-cit-9 Pp. 343-345; E. F. Scott, op-cit., pp. 22-25; 
Austin Farrer, The Revelation of t. John the Divine 
(Oxford: At th6 Clarendon Press, 1964), PP. 32-37; 
. 
R. P. Boismard, "'Llapocalypse, " ou "Les Apocalypses", de 
Saint Jean, ' RB, 1949. Werner KU=el argues against the 
supposition tHat John incorporated earlier materials of 
his own composition, Introduction to the New Testament 
(Nashville: Abingdon Press, 1966)9 PP. 324-325. (The 
1975 edition of KUmmel was not available at the time 
of composition of this thesis, and consequently 
subsequent references are to the 1966 edition). 
2. Cf. 2.2-3- 7,10-119 17t 25-28; 3 5P 80,10-129 21; 
7.14-17; il. 18; 12.10-12; 13-10; i4-13; 16.15; 20.4t 6; 
21.3-4,7. See the discussions in Charles, Revelationg 
p. ciii; C. Anderson Scott, The Book of the Revela: Fion 
(London: Hodder and. Stoughton, 1905 -pp 4ff.; 
D. T. Niles As Seeing the Invisible, (London: SCM Press,, 
Ltd., 1962ý9 PP. 33-35. 
rl - '-I---- - ! I- V- 
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distinguished from Jewish apocalyptic in that the author 
has drastically elevated these and other concepts into the 
sphere of Christian theology. This is no mere "Christian- 
ising" of Jewish thought, but a thoroughgoing transformation 
of apocalyptic ideas in the light of the fulfilment of the 
Hebrew religion in Jesus Christ, through whom the 
eschatological age has already begun. To this extent 
Revelation may rightly be said to reflect a "realised 
eschatology. " 
Thu& narrow nationalistic hopes of Judaism are en- 
larged to encompass the redemption of the whole world in 
Christ (1.5; 11-15); earthly Messianism and transcendental 
re-creation are brought together with Christ as Messianic 
King in an interregnal millennial kingdom (20.4-7) followed 
by the new heavens and new earth, in which the Jewish 
Temple is no longer the centre but Christ himself, with 
the Church Triumphant as the new dwelling-place of God , 
(21.1-26); it is Jesus Christ who is "the faithful-witness, 
the first-born of the dead, and the ruler of, the kings on. 
earth, " who "loves us and has freed (or washed) us from 
our sins in his own blood, and made us a kingdom, priests 
to his God and Father, " and to whom' "be glory and 
dominion forever and ever" (1-5). 
1. So Kallas, op-cit., pp. 77-78; Ladd, "Revelation and 
Jewish Apocalyptic. " pp. 97-98; Eduard Schweizer,, 
Church Order in the New Testament (London: SCM Press 
Ltd. t 19bl)q p. 135. For the rigorous assertion of the thoroughly Christian nature of the book cf. 
Russellt OP-cit-, P. 35;. -E. F. Scott, 2p. cii-., pp. 26- 
28; Carrington, op-cit., pp. 341-342; Swete, op. cit., 
p. 29. 
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Like other apocalyptic Revelation is concerned with 
the phenomena of nature, especially the calendar and 
.1 heavenly luminaries. It also makes extensive use of the 
idea of the divine throne and heavenly worship. 
John's thought is primarily distinguished from 
Jewish apocalyptic in its underlying philosophy of history, 
which is profoundly Christian. Although sharing a basic 
cosmological and eschatological duýlism with apocalyptic, 
Johannine thought greatly subordinates the activity of 
the forces of evil to the rule of God. It is God who is 
in complete control all the time; Satan and the Antichrist 
are more tools through which an omnipotent God accomplishes 
his purposes. 
2 
Characteristic of apocalyptic was a non-prophetic 
view of history in which the prophetic tension between 
eschatology and history was lost. God was no longer the 
God of history; he was only the God of the age to come. 
This led to a pessimism concerning this age. God was no 
longer active, and the righteous-must'find consolation in 
suffering during this present evil age by hoping for the 
glorious age to come. But the Seer has recovered the 
prophetic view: God is at work now; he has already brought 
rede*tion in Christ; the Messiah has already appeared; 
and God is seen as moving in contemporary history to 
1. Cf. 1.16; 6.12-14; 7-1-2; 8*7-12; 16.8,18-21; 19-7. 
See especially the analysis of Austin Farrer, A Rebirth 
of Images (Westminster: Dacre Press, 1949), especially 
chaps. II-VIII; but cf. our discussion in Ch. III, 
pp-127-132. 
2. Kallasq Op-cit., Pp. 77-80. 
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1 
accomplish his purposes. 
John has also recovered the prophetic note of ethical 
urgency which wasIost in apocalyptic. The primary 
message of Revelation is more than encouragement to hope in 
times of suffering; it is a vigorous call to repentance, 
endurance, and fidelity to the precepts of the gospel. This 
i" Ily evident in the letters to the seven churches 
and the invitation of 22.17: "Let him who is thirsty come, 
let him who desires take the water of life without price,,, 
2 
Revelation most closely approximates the apocalyptic 
philosophy of history in its determinism. God has decreed 
the times, and these must be fulfilled before the -end 
comes. 
3 Although it views the end as near, Revelation is 
free of such'computations of time remaining until the end 
as are evident even in the canonical apocalypse of Daniel. 
The literary characteristics of Revelation are . 
definitely apocalyptic; its distinction lies in those 
forms and devices which are necessarily transformed by the 
Christian theology of the Seer. With regard to forms, the 
Revelationg like other apocalypses, is a written message, 
but it diff ers in two respects: (1) it is framed in the 
form of an epistle, the common Christian literary form of 
the period, addressed to specific churches in contemporary 
time; (2) the*author calls his work a "prophecy,,, 
4 thus 
1. Ladd, "Revelation and Jewish Apocalyptic, " - pp. . 96-98; Kallas, op-cit., pp. 77-78; KtImmel, op-cit., PP. 321-324. 
2. Cf. Ladd, "Revelation and Jewish Apocdlyptic, " pp. -98-100. 
3* Cf. 6.11; 9.15; 11.2t 3; 12.6,14; 13.5; 20.6-7. 




classifying himself with the Christian "prophets. I" 
With the advent of Christianity the spirit of prophecy 
dawned afresh; the eschatological gift of the Holy Spirit 
had been bestowed and a new group of prophets had arisen, 
equipped to proclaim the message of God with prophetic 
power. 
2 Thus the author of the Apocalypse had no need of 
pseudonymity; he could write in his own name as a well- 
known prophet 'of God with wide prestige among his readers, 
most of whom had probably heard him orally proclaim the 
divine message of redemption and hope. 
3 
Although John had no need to assume the historical 
standpoint of a pseudonymous namesake, he nevertheless 
utilises the literary form Ladd terms "pseudoprophecy,, 
4 in 
the vision of the beast with ten horns and seven heads of 
Chapters 13 and 17. Even so, the vision does not necess- 
arily assume the posture of Predictive p3ýophecy, and the 
1.11.18; 16.6; 18.209 24; 22.69 9. 
2. See infra, p. 101. 
3. Charles argues with conviction that John was probably a 
Palestinian Jew who moved late in life to Asia Minor, 
Revelation, pp. xliii-xliv. For further discussion of 
the non-pseudonymous, prophetic character of Revelation 
see J.. Cambier, "Les images de l'Ancien Testament dans 
l'Apocalypse de Saint Jean, " Nouvelle Revue Th6ologictue, 
Vol. 77 (1955), p. 122; Schie-TIzer, op-cit., P. 135; 
Ladd, "Revelation'and Jewish Apocalyptic, " pp. 94-95; 
E. F. Scott, op. cit., pp. 42-44; C. Anderson Scott, 
OP-cit-P P. 13; Swete, op-cit., p. 13; Charles, 
Revelation, pp. xxxviii ff. 
4. See supta, p. 19. 
, -t-' 
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Seer nowhere attempts to represent himself es standing 
at some point of time in the ancient past, predicting 
history until the time of the author in futuristic terms 
as, for example, in the Book of Jubilees, or even Daniel. 
1 
Like other apocalyptists'the Seer of Patmos has 
extensively borrowed from and re-worked existing materials. 
Revelation contains many Old Testament images, to several 
2 
of which J. Cambier has drawn particular attention. 
Charles has compiled a lengthy list of passages based on 
3 the Old Testament. John has also made extensive use of 
4 the apocalyptic literature, and there is evidence that he 
1. See the discussion in Ladd, "Revelation and Jewish 
Apocalyptic. " p. 95. 
2. Op. cit., p- 114-115. God's dwelling among 
men (21-3ý with Lev. 267.1-1-12, Ezek. 37.27-28 and Zech. 
2.14-15; the angel of 1.13 with Daniel 10.5ff. and 
Ezek. 1.26 ff.; the fall of Rome with the fall of 
Babylon; the water and tree of life with Gen. 1-3; the 
parallel Songs of Moses (15-3a-4 and Deut. 32) indicate a 
parallel between the eschatological liberation and the 
Exodus. 
3. , Revelation, I, pp. lxviii-lxxxii. See also the list in 
Nilesq. op-cit-y PP. 32-33.. 
4. See the list of passages dependent on or parallel with 
the Pseudepigrapha in Charles, Revelation, I, pp. lxxxii- 
lxxxiii. To these could be added the lowing passages 
which are echoes, either in language or thought, -of apocalyptic passages: 1.6 - Jub. 16.18; 1.14-16 - Apoc. 
Abr. 10; 1.15 - Apoc. Abr. 17; 1.16 - II En. 1.4, Vit. Ad. 
and Eve 29.4; -1.17 - Test. Abr. 9; 2.7 -I En. 25.4-5; 2.10 - Asc. Isa. 9.18; 2.17 - Asc.. Isa. 8.7; 3.4 - Asc. Isa. 4.16; 3.5 - Asc. Isa. 4.16,9.22; 3.11 - Asc. Isa. 
9.18; 3.18 - Asc. Isa. 4.16; 3.21 - Asc. Isa. 9.18; 4.4 - 
Asc. Isa. 4.16,. 9.18; 4.7-8. - Apoc. -Abr. 18., Sib. Or. 
111.16; 6.10 - I"En. 9.3,10; 6.11 - Asc . Isa. 4.16; 6.12-14 - Sib. Or. 111.82-90; 7.1-2 - Asc. Isa. 4.18; 8.6-9.21 - Apoc.. Abr. 30; 9.1 - II En. -42.1, Apoc. Abr. 
21; 10.5-6 - II En. 65.7; 10.7 - Apoc. Abr. 30; 11.7 - 
_Apoc.. 
Abr.. 21; 11.14-19 - Apoc.. Abr. 30; 12.1-6 - IV Ezra 4.40-43; 12.6 - Asc. Isa. 4.139 Apoc, Abr. 29; 12-12 - Asc. Isa. 9.5; 12.14 - Asc. Isa. 4.13; 13.3 - Sib. Or. 
V. 33-34; 13.4 - Asc. Isa. 4.8; 13.8 - Asc. Isa. 4.8. 9.22; 13-12 - Asc. Isa. 4.8; 13-14 - Asc. Isa. 4.11; 
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knew and used several books of the New Testament. 1 It is 
also argued by some that he re-worked and incorporated 
earlier Christian apocalyptic material, perhaps of his own 
composition, possibly dating from the time of Caligula, 
Nero, or even Vespasian. 2 
H. Braun has demonstrated in his exhaustive analysis 
of asserted parallels with the Daad Sea Scrolls that only a 
f ew passages in Revelation can be said to compare with passages 
Contd. ) 13-18 - Sib. 
'Or. V-1-50; 14.2 - IV Ezra 6.17; 14.18 - Asc. Isa. 4.18, Test. Abr. 13; 16.14 - Asc. * Isa. 4.4; 17-18 - Sib. Or. 111.350-386; 17.8 - Asc. Isa. 9.22; 17-18 - Sib. Or. 111-75-77; 18.2-3 - Sib. Or. V. 386-402; 18.10 - Sib. Or. V. 434; 18.11-21 - IV Ezra 13.5-11; 19*. 6 
- II En. 32.2-33.2; 19.8 - Asc. Isa. 4.14; 19.10,22.8-9 
- Asc. Isa. 3.27,7.219 8.4-59 Sib. Or. 111.698-699,7819 
818; 19.12 - Asc. Isa. 8.7; 19-15 - Vit. Ad. and Eve 29.4; 19-17 - Asc. Isa. 4.18; 19-17-18 - Sib. Or. III. 643-644; 19.20 - Asc. Isa. 4.14, Apoc. Abr. 31; 19-21 - Sib. Or. 111.643-644; 20.1-3 - II Bar. 40.1-4; 20.1-6 - Asc. Isa 4.16; 20.4-14 - II Bar. 30-1-5; 20.7-9 - Asc. Isa: 4.4; 20.11-15 - IV Ezra 7.32-44; 20.12 - II Bar. 24.19 Asc. Isa. 9.22; 20.14-15 Apoc. Abr. 31; 
21.1-22.5 - IV Ezra 10.25-57; 21.2 Apoc. Abr. 29; 21.9 
- Apoc. Abr. 29. 
1. See the parallels in Charles, Revelation, I, pp. lxxiii- lxxxvi. 
2. Cf. su-Pra, p. 26, fn. 1. - E. F. Scott suggests that the ge-er used five sources: his own visions, the writings 
and messages of Christian prophets, the Old Testamento 
Jewish apocalyptic, and pagan mythology, op. cit., pp. 22- 
25. Carrington suggests that John worked with three 
sets of Christian material: the Old Jerusalem (directed 
against the great city), written under Caligula; the- 
Neronic; and the Domitianicp OP-cit., PP. 343ff- See 
the full discussion in KUmmel, op-cit., pp. 324-326. 
See also the more recent discussion in B. Reicke, "Die 
jUdische Apokalyptik und die johanneische Tiervision, " 
Rech. de sci. rel., 60 (1972), pp. 173-192. 
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in the Scrolls. He observes that those scholars who 
0 
maintain a close connexion between Revelation and the Qumran 
literature also hold to the identical authorship of 
Revelation and the Fourth Gospel, for the latter of which 
there is ample evidence of Qumran parallels. But Braun 
has convincingly shown that the connexion between Revelation 
and the Scrolls is not at all apparent, and theories of the 
identical authorship of*Revelation-and Johno or even a 
close connexion between the two, find no support or proof 
in the evidence of the Scrolls. 
2 John definitely was 
familiar with and made use of certain apocalyptic works of 
3 which the Qumran Covenanters were fond, but if he knew 
the literature p'eculiar to the Qumran community he made 
sparse use of it. 
The author of Revelation readily avails himself of 
the literary devices of apocalyptic. Almost the entire 
book., from 1.10 onwards, is cast in the form of a vision 
which John experienced "in the Spirit on the Lord's Day. " 
The Seer makes extensive use of symbols and imagery to 
express inscrutable truths and inexpressible scenes. He 
freely employs archetypal images (dragon, beast, abyss, 
_ heavenly throne, feast, keys, war, horses, crown, blood) 
and "a tremendous array of colour, sound and form. ,4 He 
1. Herbert Braun, Qumran und das Neue Testament, Band. I (TUbingen: -J. C. B. Mohr, 1966), TP. 307-324. Braun 
allows the parallels of Rev. 10.7 with IQ S 1.3p IQP 
Hab 2.9, and CD 6.1; and Rev. 11.7-10 with 4Q Test 
21-30. 
2. Ibid4p Pp- 324-325. See also Appendix I of this thesis, 
pp. 7P- 2-244. 
3. Especially I Enoch'and The Testaments of the XII 
Patriarchs;., see Charles, Revelation2. Iq pp., _ 
lxxxii- 
--lxýodilti- 
Crt--f a1tý, (thU-tai: rts rLnJ- tAppendi56.: X bf3thfsj-s 
thesis, p. 2jý. 
4. Niles, op-cit., pp. 28-29. 
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does not indiscriminately appropriate these-symbols, 
however, but contemporises and profoundly Christianises 
them. Thus, for example, the angels of Dan. 12.5 are 
reflected in Rev. 10.2, but the scope is enlarged from the 
destiny of Israel to that of the whole world; 
1 the Old 
Testament symbol of Babylon as the city of oppression and 
evil is preserved, but clearly applied to Rome; the- 
judgment scene of Dan. 7 is adapted to revolve around Christ 
in Rev. 20; the solid foundations of the eschatological 
city, a common apoca lyptic theme, become the twelve 
apostles in Rev. 21.14; and the eschatological Temple of 
Ezek. 40-48 and other apocalyptic literature is*trans- 
formed into the perfected and. sanctified Church as the 
final dwelling-place of God in Rev. 21, which is of 
considerable importance to our study. 
2 
As in other apocalypses number imagery plays a 
significant role; seven and twelve are particularly key 
numbers. 
The effect of all this imagery is to impart a 
mysterious quality to the book which thus, like other 
apocalyptic literature, requires a heavenly interpreter. 
3 
John himself supplies an occasional. interpretation, either 
4 
clearly or veiled, whenever he deems it necessary. 
1. This and the following examples are taken from Cambierv 
op. cit., pp. 116-117. 
2. See infra, pp. 168-179. 
3. Rev. 1.20; 7.14 ff.; 17.7 ff. 





This analysis reveals that the Revelation of John 
definitely belongs to the apocalyptic class of literature, 
and should be so understood and interpreted. Nevertheless, 
it must be emphasised that it is a profoundly Christian 
work, and to that extent differs from its Jewish forebears. 
While concerned with the prediction of the future, 
Revelation.. Is deeply spiritual and Profoundly prophetic, 
proclaiming the message of Christ and calling all men to 
repentance, thus justifying Beckwith's observation that 
the book may be called "prophetic-ap o calyp tic. 
C. JEWISH WORSHIP AND APOCALYPTIC- 
Although considerable attention has been devoted by 
modern scholarship to the Jewish apocalyptic literature, 
little has been written on the role of worship in that 
literature. 
We have made an effort to identify all the references 
to worship in the apocalyptic literature of the period 
dating from the. 2nd century B. C. to the end of the lst, 
century A. D. 
2 Some passages have undoubtedly been omitted, 
1. Op. cit., p. 168. See also Ki7immel, op-cit., pp. 321-324. 
2. The following works have been included in this analysis: 
Daniel, I Enoch, Jubilees, the Third and Fourth Books of 
the Sibylline Oracles, the Testaments of the Twelve 
Patriarchs, the Psalms of Solomon 11,17, and 18, which 
are the apocalyptic Psalms, the Assumption of Moses I the Life of Adam and Eve, the Ascension of Isaiah, the 
Apocalypse of Abraham, II Enoch (The Secrets of Enoch), 
IV Ezra (II Esdras), the Testament of Abraham, II-Baruch, 
and the little apocalypse of Mark 13-- The canonical 
Apocalypse and other Christian apocalyptic literature of 
later origin have been omitted. 
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due to oversight and ignoranceq whereas some have 
probably been included into which, out of zeal for the 
subject, we have read too much. The results obtained by 
the analysis of these passages tend to bear out the 
conclusions one would expect, while also suggesting further 
conclusions of some importance to our understanding of the 
apocalyptic literature. 
An attempt has been made to classify all of these 
references, of which there are 187, according to their 
literary context, liturgical reference, and locational 
setting. 
The classification designated literary context is 
divided into three categories: apocalyptic, historical- 
apocalyptic; and non-apocalyptic. Defining the last 
first, by "non-apocalyptic" is meant a passage set in a 
context which, although occurring in an apocalyptic work, 
is devoid-of apocalyptic characteristics. - Such, for 
example, is the doxology in Darius' decree in Dan 6.26-27. 
Another example is Baruchl's lament over the ruins of the 
Holy Place, -in which he refers to the offering of 
sacrifices and incense by the High Priest, in II-Baruch 35.4. 
Under "historical-apocalyptic" are classified all 
those references which occur in a context that does bear 
apocalyptic characteristics, but which is clearly set in 
past history (i. e past with respect to the real author's 
time and not the pseudonymous authorls). ý Examples are the 
prophecy of the defilement of the Temple and its sacrifice 
by the Levites in the Testaments of the Twelve Patriarchs, 
Tes-ta., -tLeviv-14ý. ý5. -r--16vl, -, ptndithej. -re: femncýe.; -, to., dhe-itFir-st-, andL. -, 
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Second Temples in the Life of Adam and Eve Z9.5-7. 
Certain references are historical in character, such as II 
Baruch 35.4 mentioned above, but are classified as "non- 
apocalyptic" because they lack apocalyptic characteristics. 
The third category, "apocalyptic, " includes all those 
references which occur in a context bearing apocalyptic 
characteristics, and which deal with the eschatological 
future, heavenly visions, and the like. Examples are the 
blessing of God-by all the hosts of Heaven on the 
eschatological "Day" in I Enoch 61.10-13, and the reference 
to the eschatological Temple in III. Sib Or 772-776. 
The passages are further classified according to 
their liturgical reference as bearing on the Temple, 
synagogue, or private worship. Where the references are- 
clearly to the Temple, as is the mention of the daily 
burnt-offerings in Jubilees 6.14, or to. the synagogue, as 
is the exhortation in II Baruch 86.1-2 to read the. epistle 
"in your congregations, especially on fast days. " they ýLre 
classified accordingly. In some cases, however, it is 
impossible to distinguish the liturgical reference, since 
it is common to both Temple and synagogue. These passages 
are classified under another category which we have termed 
"Temple/synagogue. " An example of this is the angelic 
singing of the Kedushah in Test Abr 20. An example of 
private worship is the fasting of Ezra in IV Ezra 5.21, 
6.35. 
It must be emphasized that these passages do not always 
specifically refer to the Temple or-synagogue, but rather 
reflect- -the iworgMp,,. of. -thcýse,,, 
institutions.... -For--examplýe,, -,, 
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Daniel's confession in Dan 9.4 is a private. act of worship, 
but it reflects the Day of Atonement confession of the 
Temple and the synagogue. Thus its liturgical reference 
is Temple/synagogue, and not private; although it may 
indeed tell us something about the relationship of private 
to public worship. 
It should also be pointed out that although several 
passages reflect both Temple and synagogue, the synagogue 
-worship took over and was patterned after the worship of 
the, Temple. Therefore the Temple forms the original 
reference. Furthermore, the apocalyptists, as shall be 
demonstrated, were definitely Temple-oriented. This would 
seem to indicate that the bulk of these references to the 
Temple/synagogue are influenced by the Temple rather than 
the synagogue, although it is impossible at times-to 
determine precisely the specific reference of a particular 
passage. Thus the Temple/synagogue references are 
considered as basically reflecting the Temple. 
- Finally, an endeavour has been made to classify these 
passages according to their locational setting. The two 
categories in this classification are termed "heavenly" and 
"earthly. " Under "earthly" are listed all those passages 
which seem to occur in a setting on this earth in this age, 
such as the mention of the burning of incense in the 
sanctuary in Jubilees 4.25. All those passages-which 
seem to occur in. a. setting in Heaven, such as the heavenly 
Temple with the. divine throne of Test Levi 5.1. or in the 
eschatological age, whether on Earth (as in Jubilees 1.28- 
OiM-U3)-itý ý, pro lný_mne-i .3 29ý). I), pr-i-Hddven--ý, (aýs3LdrfLiI M6o-cI-z! 61,7, - Irfstahce 
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Hell (I Enoch 22.14) are listed, for want of a better term, 
under "heavenly. " 
In many cases it is very difficult to draw an 
artificial distinction between the categories imposed 
upon the material, and a certain amount of subjectivity 
is inevitably involved. We are concerned, however, with 
I broad patterns and indications of liturgical theology, 
which clearly emerge deBpite the subjectivity and error 
involved. We turn, then, to an analysis of our findings 
as recorded in the following tables (pp. 40-43). 
Literary Context. Of the 187 liturgical references, 
75 are apocalyptic, 70 are historical-apocalyptic, and 
42 are non-apocalyptic. 
Of the 75 references in an apocalyptic setting, 44% 
(33) reflect the worship of the Temple. The Temple/synagogue 
references, which basically reflect the Temple, add another 
23 passages (31%) bringing the total of apocalyptic passages 
referring to the Temple to 56, or 75%. This emphasis on 
the Temple is also characteristic of the historical- 
apocalyptic references, of which 86%-(60) reflect the Temple. 
The Temple figure drops off sharply to-48% (20) in a non- 
apocalyptic context. 
With regard to location, 67% (50) of the apocalyptic 
references are heavenly. This is sharply reversed in the 
historical-apocalyptic categoryp in which only 7Y6 (5). are 
heavenly, and the non-apocalyptic, in which only 5% (2) are. 
. Thus the basic pattern with regard 
to literary context 
emerges as follows: apocalyptic references tend strongly 
tel T6fhple' and- h6avenlf -categoriet; --- hi7stoJrirtLIz-----n--- 
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A T/S H 
ATE 
APE 







9.4-5 HA T/S H 
14.18-25 A TH 
22.14 A PH 
25.4-6 A TH 
27.4-5 A T/S H 
36.4 A PE 
39.7 A T/S H 
39-11-12 A T/S H 
39-14 A T/S H 
40.1-6 A T/S H 
47.1-2 A PH 
48.5 A T/S E 
61.10-13 A T/S H 
62.6 A T/S E 
63.1-2 A T/S E 
69.24 A T/S H 
71.1 A TH 
71.7 A TH 
72-74 A T/S E 
81.3 A PH 
84.2-6 A T/S E 
90.41 A PE 
91-13 A TH 
93.7 HA TE 
Jubilees: 
1.10-17 HA TE 
1.28-29 HA TH 
2.9-10 HA T/S E 
2.17-33 RA T/S E 
4.6 HA T/S H 
4.25 HA TE 
4.26 HA TE 
5.18-19 HA T/S E 
6.3 HA TE 
6.14 HA TE 
6.17-ý-22 HA T/S E 
6.24 HA T/S E 
6.32-33 HA T/S E 
7.1-5 HA TE 
7.36-37 HA TE 
8.19 HA TH 
10-36 HA PE 
12.18-19 HA PE 
13.26-27 HA TE 
15.1-2 HA TE 
16.20-31 HA TE 
21.7-20 HA TE 
22.1-6 HA TE 
25-11-12 HA T/S E 
31-14 HA TE 
32.3-16 HA TE 
32.27-29 HA TE 
34.18-19 HA TE 
44.1-4 HA T/S E 
45.4 - HA T/S E 49.1-23 HA TE 
50.9-11 HA TE 
Third-Book of the Sibylline 
Oracles: 
1 NA TH 
285 HA SE 
565 HA TE 
573-578 ATH 
591-595 APH 




Testaments of the Twelve 
Patriarchs: 
Levi 3.6 ATH 
5.1 ATH 
8.1-10 ATE 
9.7 HA TE 
9.11-14 HA TE 




21.2-4 HA TE 
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Issachar 
3.6 HA TE 
Benjamin 
9.2-5 ATE 
11.2-3 A-S E 
Psalms of Solomon: 
11.1-3 ATE 
17-18 HA SE 
17-51 ASE 
Assumption of Moses: 
Testament of Abraham: 
2 NA T/S E 
4 NA TE 
ATH 
5 NA PE 
6 NA PE 
6 NA PE 
10 ATH 
14 APH 
14 A T/S H 
15 NA PE 
18 APH 
20 A T/S H 
20 NA T/S E 
2-3 HA TE 
4.1-4 HA T/S E 
5-6 HA TE 
Life of Adam and Eve: 
27.1-2 HA PE 
28.1-2 HA T/S E 
29.5-7 HA TE 
29.9-10 HA SE 
47.1 HA T/S H 




Moses 53.4-5 HA T/S H 
Ascension of Isaiah: 





(= 10.1) A T/S H 
11.23-32 A T/S H 







21.1 A- T/S H 
21.6 A T/S H 
22.3 ATH 
23-1-2 ATH 
45.3 NA SE 
51.4 NA SE 
42.19395NA SE 
59-1-2 NA TE 
67.3 (B)NA TIS E 
Fourth Book of the Sibylline 
Oracles: 
24-26 NA PE 
27-30 NA TE 
114-118, 
125 HA TE 
165 NA PE 
IV Ezra: 
9 HA SE 3.24 HA TE 
9 HA PE 5.21 NA PE 
12 HA-T E 6.23 A T/S E 
13 NA TE 6.35 NA PE 
15 ATH 7.108 HA TE 
17 A T/S H 7.102- 
18 ASH 104 NA PH 
2-5 HA TE 8.19-36 ASE 
27 HA TE 10.21-22 HA TE 
29 A T/S H 10.46 HA TE 
29iý9 A2 'H Hk-ýLT--E t 
3r-- AS Eý 




5.1 NA T E 
6.7 NA T E 
9.2 NA P E 
10.10 NA T E 
10.18 NA T E 
12.5 NA P E 
13.2 ASE 
21.1-2 NA P E 
21.4-26 NA S E 
34.1 NA T E 
ý35.4 NA T E 
47.2 NA P E 
48.1-24 NA T/S E 
. 
54-7-8 APE 
59.9 HA T E 
61.2-5 HA T E 
64.2-3 HA T E 
66.2-4 HA T E 
68.4-5 HA T E 
80.2 NA T E 
84.8 NA S E 





apocalyptic references tend very strongly toward the Temple 
and earthly categories; and non-apocalyptic references 
are almost all earthly, with even distribution among the 
liturgical reference categories. 
Further analysis reveals that those references which 
fall under the apocalyptic-Temple categories are primarily 
set in a heavenly location (40 out of 57, or 70%), whereas 
5 out of 6 apocalyptic-synagogue references are on earth. 
Understandably, most of the apocalyptic-private worship 
references are in heaven (9 out of 13), and consist mostly 
of private praises, blessings and prayers to God offered 
by the Apocalyptists themselves, as in I Enoch 81-3. 
The historical-apocalyptic references, most of which 
also reflect the Temple, are almost all located on Earth 
(55 out of 60) and thus refer to the earthly Temple. The 
historical-apocalyptic references to the synagogue (5) and 
private worship (5) are all located on earth. 
The non-apocalyptic references to the Temple include 
only one in Heaven, the remainder (19, or 95YO being on 
Earth. All of the non-apocalyptic references to the 
synagogue (7) are on earth, as are 93% (14 out of 15) of 
the references to private worship. 
Thus the following conclusions . may be drawn with 
respect to the literary context of these references: in an. 
apocalyptic context the dominant emphasis is on the Temple 
in a heavenly or eschatological setting; in a historical- 
apocalyptic context the dominant emphasis is on the earthly 
Temple in this age; and in a non-apocalyptic context the 
45 
references are almost all earthly, but distributed more or 
less evenly among the liturgical categories. 
Liturgical Reference. Of the 187 references-, 90 
reflect the Temple, 46 the Temple/synagogue, 18 the synagogue, 
and 33 private worship. 
Again including the Temple/synagogue references as 
basically reflecting the Temple, we find that in an 
apocaly'ptic context the Temple references are mostly 
heavenly or eschatological (70%, or 40). In a historical- 
apocalyptic context they are mostly earthly, as in a non- 
apocalyptic context. 
The synagoguev in an apocalyptic contexto is still 
usually earthly (5 out of 6); in a historical-apocalyptic 
context it is always earthly (5), as in a non-apocalyptic 
context 
Private worship in an apocalyptic context tends to 
occur in a heavenly setting (9 out of 13). whereas the 
setting is almost always earthly in a historical-apocalyptic 
context (5) or a non-apocalyptic-one (14 out of 15). 
Thus the following conclusions emerge with regard 
to the liturgical reference of-our material: the Temple 
is the most common, and tends to be heavenly in an 
apocalyptic context and earthly in other contexts; the 
synagogue is referred to equally in all three literary 
contexts, but is almost always earthly. Private worship 
is usually found in an apocalyptic context, where it is 
usually heavenly, or a non-apocalyptic contexto where it 
is definitely earthly. 
ý----,, -; -Lo'cational-ý4Settinglp,. Ofý, ), the. -Ltotal'! -. 0f, )-2874*tX301; -o 
references (70%) occur in scenes located on Earth, and 
46 
57 ONG) in Heaven or the eschatological age. *88% (50) 
of the heavenly references are in an apocalyptic context, 
whereas only 190/6 (25) of the earthly ones are. Converselyl 
only SPA (5) of the heavenly references are in a historical- 
apocalyptic context, whereas 50% (65) of the earthly ones 
are. Similarly, 3% (2) of the heavenly references are 
in a non-apocalyptic context, whereas 31% (40) of the 
earthly ones are. 
With respect to liturgical reference, 81% (46) of 
the heavenly references reflect the Temple; all but one 
of*the remaining references are to private worship. Of 
the earthly referenc'es, 70% (90) reflect the Temple; 18YG 
(23) are private, and 12Yo (17) reflect the synagogue. 
Thus the basic pattern with respect to locational 
setting emerges as follows: heavenly references tend 
very strongly to be found in an apocalyptic context and 
to reflect the Temple; earthly references are more evenly 
distributed, but tend to be found in historical-apocalyptic 
and non-apocalyptic Contexts, and to reflect the Temple. 
Further analysis reveals that the heavenly references 
in an apocalyptic context are dominated by the'Temple 
(80%), most of the remainder beingp*rivate in character. 
The earthly references in an apocalyptic context are 
distributed more or less evenly among the liturgical 
categories: Temple. (9), Temple/synagogue Mv synagogue 
(5), and private worship (4). 
Heavenly-Temple references occur 46 times; of these 
fully 87% are in-an apocalyptic context. On the other 
hand, ; the,, ear. thly!. -, Templp-, referene es, - pf-;. whi-ch-, thereare---, 90, 
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definitely tend to be found in a historical. -apocalyptic 
or non-apocalyptic context, some 84916 (76) being so 
classified. - There is only one reference to the synagogue 
in a heavenly setting, and it is in an apocalyptic context. 
Earthly-synagogue references are distributed evenly among 
the literary categories. Heavenly-private worship is 
almost always found in an apocalyptic context (90yo), 
whereas earthly-private worship tends to be in a non- 
apocalyptic (61%, or 14) or historical-apocalyptic one 
(22Y6, or 5). 
Thus we reach the following conclusions with regard 
to locational setting: in a heavenly setting the markedly 
dominant emphasis is on the Temple in an apocalyptic . 
context; in an earthly Setting the liturgical emphasis 
is more balanced, although still tending towards the 
Temple; the literary context shifts, however, with most 
references occurring in a historical-apocalyptic or non- 
apocalyptic context. 
Summarr of Conclusions 
Four distinct patterns emerge from this analysis,, 
which would seem to reflect basic emphases of the 
apocalyptists, and which should provide scholarship with 
a further tool for analyzing apocalyptic theology, the 
historical milieu in which it arose, and literary and 
historical characteristics of the various books. 
Perhaps the most significant pattern theologically 
is that which is also the most consistent in occurrence, 
that--ýofý, the.. -zpoQalyptýc--.! heaven3Ly-t-Temple, it! - Of, equqlrý--- 
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recurrence, and most significant historically, is that of 
the historical-apocalyptic-earthly-Temple. Two other 
patterns, of considerably lower frequency and thus less 
important, are the earthly-synagogue, evenly distributed 
among the literary coAexts, and private worship, which 
seems definitely to fall into either a 
category or earthly-non-apocalyptic. 
patterns may be of less importance for 
apocalyptic and its theology, they nevi 
us with additional information for the 
of the synagogue and private worship. 
heavenly-apocalyptic 
While the latter 
the study of 
ertheless provide 
historical study 
It may be objected that not only is there a 
subjective factor in this analysis, but also thai the 
statistics do not take into consideration the degrees 
of significance and importance of the various passages. 
There is a vast difference, for example, between the 
brief reference to the Temple oblations in IV Ezra 3.24 
and Baruch's prayer in II Baruch 21.4-26, in which 
private worship in a non-apocalyptic context is clearly 
illustrated. It may further be objected that this 
analysis does not take into consideration the differences 
between the various works. There is a great differencev 
for example, between the Book of Jubilees, in which all 
the references are historical-apocalyptico and II Enoch, 
in which none are. 
All of these objections are valid to a certain extent. 
This analysis has only dealt with frequency of occurrence; 
a zompl.,.. ete. exege-Sical--ý, and. hLstor-ical-analysts--would-- 
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constitute a full thesis on its own. Nevertheless, we 
would maintain that such a statistical analysis, despite 
its shortcomings, does reveal patterns which are 
significant for our understanding of the liturgical 
orientation and theology of apocalyptic, and consequently 
for our study in the Johannine apocalypse. It is clear, 
for example, that the apocalyptists, even after the Fall 
of Jerusalem in 70 A. D., were definitely oriented toward 
the Temple. as the centre of worship, and were strongly 
influenced by it. They reflect intimate knowledge of 
its worship, and conceive of the worship of Heaven in 
terms of the worship of the Temple (as, e. g., in II Enoch 
20.3-4,21.1,22-3). They look forward to the age to 
come, in which the worshipping community of the elect is 
centred round the eschatological sanctuary (as in III 
Sib Or 702-718). 
1 
Th e synagogue is always confined to 
this age, and in no way is it considered as anything 
other than a temporary supplement to the worship of the 
Temple, Thus we could perhaps be justified in suggesting 
that the basic orientation of apocalyptic literature was 
priestly, and reflects a priestly theology of the period. 
As many scholars feel that the apocalyptic literature 
represents the deep hope and common tradition of a broad 
cross-section of the Jewish people and the various parties 
1. Cf. the similar conclusion concerning the centrality 
o? the Temple as an idea to apocalyptic thought in 
R. G. Hamerton-Kelly, "The Temple and the Origins of 
Jewish Apocalyptic, " VT 20 (1970)v pp. 1-15, which 
appeared after this section was composed. 
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within Judaism, 
1 the priestly orientation qf that 
literature would seem to call for a re-evaluation of the 
role of the Temple, its cultus and theology, in the 
Judaism of the lst century A. D. The emphasis laid upon 
the synagogue in such traditional works as Moore's 
Judaism ought perhaps to be balanced by a stronger 
emphasis on the importance of the Temple. This is true 
also with respect to Christian origins. 
Thus we conclude that the apocalVptic literature 
reflects a priestlV theology of the period involved. It 
also reflects the worship of the perlod, laying a heavy 
emphasis on the Temple, which, for the apocalyptists, 
was very important as the centre of Jewish worship. The 
Temple played a significant part in the development of 
apocalyptic eschatology, the heavenly worship being 
patterned after its own, and the new creation revolving 
around the eschatological sanctuary. As we shall attempt 
to show in this thesis, this-factor is crucial in under- 
standing the liturgical orientation of the Johannine 
apocalypse. 
D. SUMMARY 
In this chapter we have sought to analyse the literary 
background of the Johannine Apocalypses particularly the 
liturgical orientation of that background. We have argued 
l.. Cf. -D. S. Russell, The Method and Message of Jewish 
Apocalyptic (London, 1964), p. 27; W. D. Davies, 







enjoyed considerable popularity in the 
(from which the, author/editor of 
expressing the root feelings of a broad 
the people and the various parties of 
We have argued that the Johannine Apocalypse is 
firmly rooted in the apocalyptic tradition, and should be 
so understood. Nevertheless, it is a profounaly 
Christian work, and many of the elements of Jewish 
apocalyptic contained therein have been re-moulded into 
the framework of early Christian theology. This crucial 
factor must be borne in mind in our study. 
Finally, we have briefly analysed the liturgical 
orientation of Jewish apocalyptic, and concluded that it 
reflects a priestly theology of the period involved. In 
particular, we noted the- significant part played by the 
Temple in apocalyptic eschatology, with the new heavenly 
creation revolving aroun d the eschatological sanctuary, 
whose worship is patterned after the familiar Temple on 
earth. We-shall attempt to. show in this thesis that 
the JohannineAp-ocalypse stands firmly within this 
liturgical tradition, but in a profoundly Christian sense. 
Before turning to our study of the Apocalypse 
itself it is necessary first to analyse its liturgical 
background. This is comprised of the worship of the. 
Temple, the synagogue, and the early Christian Church. 
1 
1. In order not to take up an undue proportion of the main 
body of this thesis with background, we have included 
only the section on early Christian worship in the 
_-_following-chapter. 
Sections on the worship of the 
Te-mpl,. Wýe; thiý-1,; 8ynogicýguo, eantridmong-iit. h-' I- enQumranaGoVenantersrz 
are included at the- end -of t1f6 t1fe-sis'as-Appendides- I-, I 
IV. Reference is frequently made in the body of t 





THE LITURGICAL BACKGROUND: EARLY CHRISTIAN WORSHIP 
A. INTRODUCTORY 
Students of the New Testament often tend to concen- 
trade on the "theology of the New Testament, " overlooking 
the fact that during the New Testament period Christianity 
was primarily a life-movement rather than a theological 
one. Those who followed Jesus of Nazareth were bound 
together and built up in their faith through common 
experience in worship. Early 
. 
Christians "saw the worship 
of God as the whole purpose of life. " This new life- 
- movement revolved around its corporate worship. Indeed 
the Johannine Apocalypse itself, which is the main object 
of our study, was meant to be read aloud in the context 
of corporate worship. 
2 
Consequently the New Testament literature, though 
seldom referring explicitly to worship, reflects a 
liturgical atmosphere. Worship is "everywhere present 
behind the writers, giving form and colour to their modes 
of expression and thought. 
0 It is not without justifi- 
cation, therefore, that many recent writers have detected 
1. C. F. D. Moule, Worship in the New Testament (Lond6ne. 
Lutterworth Press, 1961)9 P. U. 
2. As we shall attempt to demonstrate in Chapter III, pp. 149-151. 
3. Alexander Bo Macdonald, Christian Worship in the 




numerous liturgical references in the New Testament. 
' 
The nature of early Christian worship is not easily 
analyzed. Was it spontaneous or fixed? - Was it original, 
or simply adapted Jewish worship? The answer must be that 
it was both: Christianity spontaneously expressed itself in 
the fixed forms of Jewish worship to which its early 
adherents were accustomed, as well as in the original forms 
which spontaneously'arose. ... 
Most scholars have emphasized the Jewish origins of 
Christian worship. The Christian commi-mity was no sudden 
appearance without any background; almost all the early 
Christians were Jews who entered the Church with a long and 
developed cultic tradition. 
2 Christianity was considered 
the fulfilment of Old Testament and Jewish religion; even 
"radicals, " for such the early Christians were, were loath 
to overthrow the ancient customs and practices of their 
liturgical heritage. 3 The very meagreness of data in the 
New Testament might argue that early Christian worship was 
largely the traditional form to which early Christians were 
accustomed. 
4 
1. Although many so-called "liturgical" references may not 
be actual liturgical excerpts, they are nevertheless 
certainly liturgical in-form, thus reflecting the worship 
of the period. Cf. C. F. D. Moule, The Birth of the New 
Testament (London: Adam & Charles Black, 1962), p_. 2_E_. 
2. See recently, among others, Ralph P. Martin, "Aspects of 
Worship in the New Testament Church. " Vox Evangelica, 
. 
11 (1963) , P. 7. 
3. Cf. Shirley Jackson Case, The Evolution of EarlZ Christianity FChicago: The University of Chicago Press, 19bU), pp. 118- 
122. Case goes too far when he asserts that "Christian" and 
"Jewish" cannot be separated in early Christian doctrine and 
ritual, p. 121. 
4. -. W. O., E.. Oesterley,,., The-- Jewish . 3a-ckgr-ound Dfý the-Christian... Lf n `ttii, gy-(OkTotd:, I AFtho'ý -Clarendon---, -Prýess-, -r92-5'3, lpp-a 842-8_5-', Ic;_ 
54 
Other scholars have emphasized the distinctiveness of 
Christian worship. Morris correctly observes that there is 
no real evidence for a Christian "service of the Word, " 
designed and patterned after that of the synagogue. 
1 The 
very newness of the, kerygma, and the consciousness of 
eschatological-fulfilment demanded new expression in worship. 
It is clear that Jewish-Christians continued to worship 
in the Temple for some time, perhaps right up until its 
destruction. 2 Although the Pauline epistles and Hebrews 
may reflect a growing antagonism toward the Temple, they 
also reveal a profound respect for it. After its destructiont 
when it no longer constituted a threat to-Christianity, the 
Temple assumed an increasingly important place in Christian 
theology and worship; the pre-destruction Pauline concept 
of the Church as the eschatological Temple being built in 
1. Leon Morris, The New Testament and the Jewish Lectionariez 
(London: The Tyndale Press, 1964), pp_. _3)T-7_3ýý. Like Case, 
Morris overstates his argument when he says that the 
worship of the Church was atall points distinctively 
Christian, P. 35. Cf. also Gerhard Delling'. Worship in 
the New Testament (VEladelphia: The We'stminst7e-rPress, 
1962) for a too rigorous assertion of the uniqueness of 
Christian worship. .. 1 
2. Cf. Lk. 24-52-53; Acts 2.46; 3.1; 4.1; 5.12ff, 42; 
21.26; 22.17; 24.18. Philip Carrington suggests that 
Mt. 5.23 may reflect a. Sitz im Leben in which Christians 
were still offering sacrifices in the Temple, The Early 
Christian Church: Vol. I, The First Christian Century 
7Cambridge: At the University Pressq 1957), p. 252. 
It is possible that Jewish-Christians may have partici- 
pated in Jewish worship'in the Temple after 70 A. D.; 
cf. Kenneth W.. Clarke, "Worship in theý_Jerusalem Temple 
"TIter A. D. 70,11 NTS, VI (1960), pp. 269-280. 
-r 
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this age attained particular influence. 
' 
0 
Christians continued to worship in the synagogues as 
well, both in Palestine and the Diaspora. 
2 Explicit refer- 
ences are scanty, but certain changes in the synagogue 
liturgy made by the Rabbis in Jabneh toward the end of the 
first century are justified as necessary on account of-the 
activities of Christians in the synagogues. 
3 Other evidence 
is the"manner in which the Church adapted the synagogue 
liturgy to its own use. Examples abound in the New Testament 
4 
of Christianized Jewish forms. Jewish worship is clearly 
reflected in the Didache, 10.2 ff., where Passover haggadah 
has been adapted for Christian use. Later examples are the 
Armenian Liturgy, and especially Books VII and VIII of the 
Apostolic Constitutions, in which Jewish prayers have been 
Christianized. 5 Jewish-Christians considered their faith 
as the fulfilment of Judaism, and therefore compatible with 
it, right up until the final struggle, E. 250-380 A. D. 
6 
1. So Eric Werner, The Sacred Bridae (London: Dennis Dobson, 
1959)9 pp. 20-21. Cf. I Clem. 40,41; Ep. Barn. 1; Ep. 
Diognetus; cf. also 7he development of this concept in 
Pauline epistles, Hebrews, and the Apocalypse. Bertil 
Ggrtner traces its development in The Temple and the 
Communitv in Qumran and the New Testament (Cambridge: 
At the Universi: Fy Press, 1965). 
2. Acts 9.1-2,20. The references to Paul's missionary 
activity (Acts 13-5.14-15; 17.29 10P 17; 18.4,199 26; 
19.8) cannot be considered as evidence for Christians 
worshipping in the synagogue, as Oesterley maintains, 
op-cit., pp. 84 ff. 
3. See Appendix III, "Synagogue Worship, " pp. 280,286,298. 
4. Cf. Rom. 1.25,9-5* 11 Cor. 11-31, Acts 4.24 ff. 
5. Cf. especially VII, 33-35, in which the first three of the 
Yl'ghteen Benedictions are Christianized. Werner, op. cit., 
has a long list of early Christian liturgical texts com- 
pared with their Jewish counterparts, PP. 31-36. 
6. So Werner, op-cit., p. 41. 
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The majority of early Christians were Jewish, or if Gentile, 
Jewish proselytes, and it would seem reasonable to assume 
that they continued their regular worship in the synagogues, 
constituting themselves as. ecclesiolae in ecclesia in much 
the same manner as the Piestistic movements in the 
confessional churches of Europe. The very scarcity of data 
concerning the earliest Christian worship tends to confirm 
this view: innovationp in worship would certainly be the 
subject of considerable debate and discussion; on the other 
hand, if Christians continued their traditional worship in 
the Temple and synagogue there would be no occasion to 
mention the subject of worship - it would be assumed as 
common experience. It is significant, therefore, that 
sources devoting considerable discussion to organization for 
worship and containing liturgical rubrics only begin to 
appear toward the end of. the first century (the Pastoral 
Epistles, Didachel Epistles of Ignatius), after the tension 
with Judaism had led to actual separation from the synagogues. 
' 
Thus it seems likely that in the earliest period most 
Christians continued to worship as Jews in the Temple and 
synagogue; but as the conflict increased, culminating in 
the expulsion of Christians from the synagogues, they- 
turned increasingly to their own special meetings as the 
centre of worship, and in time dropped their connection with 
1. The evidence of Corinthians might suggest rather that the 
reason is that Early Worship was unorganized and 
unliturgical. In any case we must be very careful about 
generalizing. Practice may have differed a good deal in 
different areas, and Corinth may have been unusual. 
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the synagogue (and Judaism) altogether. 
1 These special 
meetings, consisting originally of informal gatherings in 
private homes"for prayer, instruction, and "the breaking of 
bread, " were the seeds of later Christian worship, and will 
be discussed below. It is sufficient to note here that 
the religious nature of thL-se meetings was also profoundly 
Jewish. 2 
G. Delling has observed that interest in such matters 
as the conscious shaping of a "Christian" liturgy was unlikely 
to arise until the expectation of an imminent parousia had 
3 largely subsided. The regular worship of the synagogue 
continued its normal pattern; the informal meetings of 
Christians were basically spontaneous and charismatic, 
utilizing Jewish forms, but in no way repeating the synagogue 
service. 
4 This state of affairs could not last long, 
however, and evidence soon appears of an increasing concern 
with the conduct of these meetings. 
5 "It should not be 
1. A great deal has been written about the influence of the 
Jewish sect of the Essenes on Christian worship. At 
present it is sufficient to note that although there may 
have been certain features in common, and perhaps a- 
modicum of inter-relation, it is impossible to specify 
what this was with any precision. Cf. Lucetta Mowry, 
The Dead Sea Scrolls and the Earlý4 CE-urch (Chicago: The 
University of Chicago Press, 1962). p. 247. 
2. Cf. Acts 2.42,46; 4.23-31; 13.1-3; 20.7-12. 
3. Delling, op. cit., p. xii. Cf. also Ernest F. Scott, 
The Nature of the Early ChiTr-ch (New York: Charles 
Scribner's Sons, 1941). pp. 84 ff. 
4. J. H. Srawley, The Earl: 4 History of the Liturg (Cambridge: 
'University Press, 1913)9 P. xiii; Scott, op-cit-9 Pp. 75 
ff-P 93. Cf. the interesting comparative tables of Jewish 
and early Christian liturgical forms in A. Z. Idelsohn, 
Jewish Liturgy and Its Development (New-York: Schocken 
Books, 1967). pp. 301-308. 
5. Cf. I Cor. 10-14; Col. 3.16-17; Jas. 2.2 ff. 
I 
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assumed ... that the Christianity of the first generation 
was formless and unorganized, merely because the surviving 
contemporary evidence is'small-in quantity. " 
1 Nor--should- 
it be assumed that the Church Order in the Didache and*the 
detailed concern with church organization and worship in 
the letters of Clement of Rome and Ignatius 
2 have no back- 
ground in the developments of the previous half-century. 
It must be recognized thdt the worship of the Church developed 
from spontaneous, charismatic origins into a much more 
ordered and formal liturgy. This was no doubt expedited 
by the transfer of Old Testament sacrificial terminology to 
Christian life and worshipq 
liturgical phraseology-O 
which helped to "create a 
This does not imply a uniform 
development, however. In the early period of the Church 
we must speak of liturgies, not a liturgy; the development 
was from diversity toward unity, but it was a long and 
4 
gradual process . 
Consequently we may use second and even third century 
sources as a guide to the development of worship in the first 
1. Philip Carrington, The Primitive Christian Calendar 
(Cambridge: At the University Press, 1952). p. 16. 
2. Cf. I Clem. 34,40-44; Ign., Smyr. 8, Magn. 7.2, 
Philad. 4. 
3. Srawley, op. cit., *p. 20. Cf. Rom. 15.6,12.1; Phil. 
2.17; 1 Pet. 2.5; Heb. 13-10,15-16. Eduard Schweizer 
goes too far in understanding all liturgical terms in 
the New Testament as "spiritual, " referring only to total 
behaviour in the Christian life., "Worship in the New 
Testament, " The Reformed and Presbvterian World, Vol. 
XXIV, No. 5 (1957)9 p. 196. 
4. Jean Dani6lou, The Theology of Jewish Christianity 
(London:. Darton, Longman & Todd, 1964), P. 316. See 
also, on the diversity of Jewish Christianity generally, 
Richard N. Longenecker, The Christology of Early Jewish 
_. __, ___. 
Chri, stiani, tT ondon: qf3CM,; ýPresa5-Jtd... i., 1979, )-4)pp:. pZ--IF., -. . ý. A, 
L, 
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century, but in a cautious manner. Cullmapn has issued a 
timely warning against a too-iconoclastic methodology of 
ignoring later developments in our attempts to reconstruct 
early Christian worship; 
' there is also a danger of reading 
later material too readily back into the first century. 
2 
We therefore propose to use sources dating down into the 
beginning of the third century, being mindful both of the 
conservative tendency in regard to changesIn worship and 
of the fact that this was a period of development and 
transition, within both Christianity and Judaism. 
3 
Delling has called attention to the importance of 
eschatology in early Christian Worship. The Church was 
understood as the eschatological Temple, whose eschatOlo- 
gical function was the worship of God. This worship is 
directed and inspired by the Holy Spirit, which is the 
great eschatological gift already bestowed upon the eschato- 
logical community, the Church. 
4 Consequently the Holy 
Spirit played a central part in the early Church's conception 
of worship. 
5 Again, this-is of primary importance for our 
study of the Apocalypse. 
1. As, e. g.,, Delling, op. cit. See Oscar Cullmann, The Earliest 
Christian Confeýýko-n-s-- FLondon: Lutterworth Press, 1949), 
PP. 7-S. - 
2. As L-g., Dom Gregory Dix., The Shape of the Liturgy 
(Westminster: Dacre Presst 1943). 
3. Cf . App endix III v 11 Synagogue Worship, 11 PP - 268,272-273. 
4. Dellingg OP-cit... PP. 15-22,23-41. 
5. Cf. Phil. 3-3. On the role of the Holy Spirit in prayer, i-ee Rom. 8.26,27; 1 Cor. 14.15; Eph. 6.18; Jude 20; in 
praise, see I Cor. 14.2,15; Eph. 5.19; in teachint, see 
Rom. 12.7, Eph. 4.11 ff; in prophecy, see I Cor. 1 . 3; 2.4; 1 Thess. 1.5.5.20; Acts 17.24-28; 1 Cor. 14.25; 
in. 16.8 ff. 
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B. STRUCTURE 0 
Although Christian worship was spontaneous and 
charismatic at first, the need for order and structure soon 
arose. This was due to several factors. One was the 
waning of the expectation of the imminent parousia, already 
mentioned;, another was the excess to which the ecstatic 
enthusiasm sometimes led. 
1 The heightening tensions with 
official Judaism caused Christians to turn increasingly from 
the Jewish services to their own meetings as the centre of 
worship; the concept of the Church as the eschatological 
Temple was undoubtedly strengthened by the need of a theo- 
logical rationalization for the replacement of Jewish worship 
with that of the Church. - Consequently the need for structure 
increased during the last half of the lst century, until 
finally there appeared early in the 2nd century the first 
Church Order, The Didache, and a deep concern with full- 
blown church organization, as reflected in the Letters of 
Ignatius. 
It has already been observed that Christians probably 
continued to worship with the Jews for the first several 
decades, holding their own special meetings at another time. 
2 
1. Cf. I Cor. 10-14. 
2. There is evidence that in certain quarters Jewish- 
Christians continued to observe the-Sabbath, either with 
the Jews or in their own special services, right up until 
the end of the 4th century. Cf. Ap. Const. VII. 23,36; 
Ap-. Trad. -24 (a later Ethiopic7addition); Greg. of Nyssa, De.. Castig. 2; Test. of Our Lord 1.22. See the discussion 
in C. W. Dugmore, The Influence of the Synagogue Upon the 
Divine Office (London: Oxford University Press, 1944). 
PP. 33-37. On the other hand Ignatius, Justin and 
Irenaeus reflect the 2nd century Catholic tradition opposed 
to-Zabbath-. wojrzhip. *, JKagrL. --9. j; -, Dia1--. -c. --TryAh la A lo. - ;- dv , 
61 
These special meetings eventually gave risq to the regular 
Christian worship services held on Sunday morning during the 
2nd century. But this was a later development. The 
evidence argues that Christian meetings were held on Saturday 
night for most of the lst century. The practice of the 
primitive Church at Jerusalem of meeting daily could not last 
long and did not spread; the evidence soon reveals a weekly 
meeting, centering'around the"Ibreaking of bread. " 
2 
Several considerations led to a Saturday night meeting. 
First, it had to be in the evening: most of the Christians 
would have to work during daylight hours, and although most 
of them enjoyed a Sabbath holiday because theywere Jews, 
the day was largely spent in attendance at the synagogue. 
Furthermore, a meal was. involved,, and the evening afforded 
the leisure time necessary in which to gather. Secondlyp 
Saturday would be the most convenient night since most of 
them would have already gathered for Jewish worship during 
the day; the Christian meeting may well have been held in 
a private home shortly after the conclusion of the Sabbath 
minchah service, in much the same manner as a modern "after- 
service" on Sunday night. Thirdly, this time lent itself 
well to Christian theologizing, for their Lord was raised 
on Sunday, and since the early Christians-followed Jewish 
reckoning, Sunday would begin at dusk on what we now call 
Saturday night. Thus the service would be a combination of 
1. Justin, Apol. 1.67; Acts of John 106; Acts of Peter 30. 
2. Cullmann,, Worship, p. 29; Delling, op. cit. p p. 148. 
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a vigil and an Easter celebration feast. Xt was also 
strengthened by the eschatological idea of the Church as 
representative of the new creation of God, meeting on the 
2 
Ileighth day of the Lord-" 
This is not to imply that the early Church consciously 
reasoned in this*manner. Rather they were naturally led 
to 
meet on Saturday nights, and the practice was strengthened 
by the theological considerations mentioned. The clearest 
New Testament evidence is found in Acts 20.7 ff. At Troas 
the Christians gathered on the first day of the week "to 
break bread. " But it was obviously in the evening, that is, 
Saturday night, for Paul spoke until midnight. ' Then the 
supper was held, and Paul continued teaching until dawn. 
The Church increasingly followed this pattern of. 
meeting until dawn until sometime toward the beginning of 
the 2nd century. As the Christians were cut off-from the 
synagogue Sunday worship replaced Sabbath worship entirely; 
by the time of Justin the common practice seems to have been 
to meet early Sunday mo rning. 
3 The practice of maintaining 
1. Cf. Cullmann, Worship, pp. 10-11. 
2. Ep. Barn. 15-9. Cf. Josef A Jungmann The EarlV Liturgy 
(London: Darton, Longman & Todd, 1960ý,, p. 22. 
3. Apol. 1.67; cf. Acts of John 106. According to Pliny the 
Christians i7n Bithyniawere forced to hold separate worship 
services without the meal; this they accepted, and began 
then (c. 117 A. D. ) to hold meetings on Sunday morning 
-mee d Trajan, X. 96-7. withotiT the fellowship ilp Ep. a 
Hippolytus specifies the time as cockcrow on Sunday morning, 
Ap.. Trad. 21. Substantially supporting this view of the 
development of Sunday as the day of worship are Scott, 
op-cit., -pp. 74-75; Moule, Birth, p. 18, and Worship, p. 
16; 
H. Riesenfeld, I'Sabbat et Jour du Seigneur It in New 
Testament Essays (in Memory of T. W. Mansoný Ed. 
A. J. B. Higgins, 1959, P. 
' 
272. Willy Rordorf disputes this view, 
however, particularly as developed by Riesenfeld, in Sunday (London: SGMPress 
Ltd$ 1968), pp. 179-180,200ff. His main objection to Riesenfeld's thesis, that 
the shift from Saturday evening to Sunday morning is unclear, and certainly not 
dictated by a conscious theological development, is answered by the arguments 
put forward in the text above. 
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a vigil until dawn was retained, however, in the Paschal 
celebration at Easter; indeed, the Paschal liturgy probably 
reflects a combination of the ancient weekly worship service, 
and the baptismal liturgy, which in time came to be celebrated 
over Easter. 
1 
The term kvf, &, ckv' designating Sunday as the day of 
Christian worship first appears in Rev. 1.10 and Didache 
14.1. It is possible that it was called "Lord's Day" in 
distinction from (but not opposition to) the Sabbath, which 
was "God's Day. " Or it may simply designate the day on 
which Christ was risen. A possible suggestion first made 
by Deissmann is that it meant "Imperial Day" in opposition 
to Roman'emperor worship, 
2 
and that this isreflected in 
the Latin term, dominica. Support for this theory may be 
found in that the Apocalypse, in which the term first 
appears, is vehement in its opposition'to emperor worship. 
Furthermore, its use in Didache 14.1 is most peculiar if 
translated "Lord's Day of the Lord" (kvICW-0sI 17 
"Imperial Day of the Lord" actually makes sense. - If that 
was the original meaning, however, it was soon lost. 
1- Cf- EP. Apost. 15, in which a Passover vigil and a dawn 
Agape are mentioned without any reference to the 
baptismal liturgy; this passage represents-an inter- 
mediate stage in the development of-the Paschal liturgy, 
after the Sunday moming, 
_worship 
had replaced the 
Sabbath night, but before baptism had been relegated 
specifically to Easter. 
2.. Adolf Deissmann, Light from the Ancient East, Rev. Ed., 
(London: Hodder and Stoughton, 1927), Pp. 357-361. 
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As early as The Didache Wednesday and Friday were 
observed in some quarters as days of fasting, marked by 
special worship; the practice is also mentioned by 
Tertullian, Clement of Alexandria and Origen. There is 
I no evidence for its observance in the lst century, however. 
It is difficult to reject the possibility that this practice 
is attributable to the influence of those Jewish-Christian 
converts, including Essenes, who observed the old Jewish 
calendar. 
2 The only lst century evidence for the later 
practice of daily services, which are common by 200 A. D. p 
is the practice of the Jerusalem Church in Acts 2.46-47, 
but it is not unreasonable to suppose that the practice may 
have been observed in some of the larger churches. 
3 
Just as the early Christians observed Jewish worship 
and subsequently replaced it with their own, using Jewish 
forms, so they seem to have followed the Jewish calendar, 
subsequently Christianizing it. Dates are reckoned in 
the New Testament by the Jewish calendarp familiarity with 
which the writers presuppose on the part of their readers. 
4 
1. Didache 8.1; Tert., De jejun. 10,14; Clem. Alex., Strom. 
VII. 12; Or., Hom. in Levit. 10.2. See the discussion 
in Dugmore, OP-cit-r PP. 38-42. 
2. See Appendix IV, "Worship at Qumran, " PP- 318-327. 
3. Dugmore perhaps goes too farin his assertion that it was 
common practice based on the synagogue, op-cit., pp. 42-53. 
4. Acts 2.1,20.16; 1 Cor. 16.8. The gospels all relate 
events to the Jewish calendar. In support of this view 
see Moule, Worship, p. 16; Danielou, OP-cit., Pp. 344-346; 
Mowry., op. cit., p. 233; Carrington, Calendar, pp. 17 ff., 
43; W. D. Davies, "Reflections on ArcHb-Fiills-hop Carrington's 
'The Primitive Christian Calendar, "' in The Background of 
the New Testament and Its Eschatology (Cambridge: At the 
University Press, 1964). p. 130. 
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Christians probably observed the holy days in the Jewish 
manner for several decades, but undoubtedly infused them 
with Christian interpretations. As their connection with 
Jewish worship diminished, however, so did their Jewish 
observance of the holy days; but those which were 
particularly capable of Christian interpretation became the 
basis, along with Easter, for the Christianized Jewish 
2 
calendar. A. Jaubert has conclusively established that 
more than one calendar was followed in Judaism, and that it 
1. T. W. Manson suggests that I Corinthians is essentially a 
Passover haggada roll, II Corinthians. a Pentecost roll, 
and Romans a Day of Atonement roll; quoted in Carrington, 
Calendar, p. 43, no reference given. Carrington also 
suggests that Hebrews is a Day of Atonement roll, and 
emphasises the importance of the Feast of Tabernacles 
for the Fourth Gospel and Revelation, p. 44. 
2. Of paramount importance were Passover, Pentecost, and 
probably the Feast of Tabernacless, which may have been 
transferred to Eastertides so Danielou, op-cit-9 PP. 344- 
346. The arguments of Davie S, op. cit., and Morris, op. 
cit., against Mark and John being"E-ased on lectionarj 
gy-stems in no way negate the fact that the Church 
followed the Jewish calendars basing their own replace- 
ment on it. According to Justin, Dial. c. Trypho 10, 
18,23, Christians did not observe sabbaths and feasts; 
so Davies, OP-cit-9 P. 134v and Morris, OP-cit , P. 38. But the context reveals that Justin is polemicising . 
against Jewish observance, and"what he says cannot be 
held as evidence that Christians followed no'calendar and 
observed no special Christian holy days. In fact, 
Justin may represent an extreme antinomian, anti-Jewish 
reaction which by no means reflected universal Christian 
practice. Cf. Hippolytus, also repr6senting the Roman 
church of fh--e late 2nd century, who assumes the Christian 
observance of the Paschal and Pentecostal seasons I AD. Trad. 28-29. The Epistle to Diognetus, 4, is some7imes 
quoted as evidence against the observance of the Jewish 
calendar; closer examination, however, reveals that the 
author is railing against the improper observances of 
the Jews, and also apparently against the Jewish use of 
the lunar calendar; cf. infras p. 66, fn. 2. 
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was a point of controversy. 
1 There is soipe evidence that 
the old solar calendar may have influenced the Church in a 
modified form. 
2 
Of what did these special weekly Christian worship 
assemblies consist? At first they could not be called 
"services, " but rather meetings, or assemblies, for the 
purpose of "teaching and fellowship, the breaking of bread 
and the prayers.,, 
3 - These early meetings centred around a 
table-fellowship meal, the highlight of which was the 
eucharistic act. 
4 There was no separation of the "Word- 
service" and the "Sacrament; " it was basically an un- 
structured, spontaneous and charismatic meeting including 
table-fellowship, Eucharist, prayers, teaching, and other 
1. Annie Jaubert, The Date of the Last Supper (New York: 
Alba House, 1965); see "Worship at Qumrail, 11 pp. 319--321. 
2. Ibid., PP. 53-66. Sutcliffe cautiously supports Jaubert, 
and-suggests that a large number of people, perhaps 
Galileans, followed the old solar calendar, op. cit,., 
pp. 122-123. . James A. Walther also supports Jaubert, but suggests that the old calendar fell out of use 
immediately in the primitive Church because it centred 
in Jerusalem, "The Chronology of Passion Week. " JBL, 
LXXVIII (1958), p. 122. The old solar calendar's use 
may be reflected, however, in the practice of fasting on 
Wednesday and Friday instead of Monday and Thursday as 
practiced by Jews following the lunar calendar, see infra, 
p. 14; and in the importance of Pentecost in the Ch-r-17ETIan 
calendar, as evidenced especially in Luke-Acts and the 
Fourth Gospel, so Mowry, op. cit., pp. 230 ff. The Quarto- 
deciman controversy between East and West over the date of 
Passover and Easter possibly reflects the ancient Jewish 
calendrical controversy, see Jaubert, op. cit., pp. 62-63. 
Ep.. Diog. 4.1.5 rails against the lunar calendar, cf. 
12.9. 
3--. Acts 2.42. 
4. Acts 20.7 ff-v I Cor. 10-11. Cf. Cullmann, Worship, 
p. 29. 
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for]ms of Jewish worship. Of these early. meetings we 
can only say with certainty that there was an abundance 
of variety in worship. 
2 There does not seem to be any 
distinctive synagogue influence on the structure of the 
meeting. Delling suggests that various simple structures 
may have soon imposed themselves naturally upon the meetings, 
differing from place to place, but all including an intro- 
ductory formula, prayers of thanksgiving, hymns, teaching, 
praise and a blessing. 
3 It must be emphasised, however, 
that these structures varied from place to place. 
By the time of Tertullian 200 A. D. ), however, a 
regular service was held on Sunday morningst consisting of 
both the Synaxis and the Eucharist, which were separable. 
Tertullian mentions all the features of the later Synaxis 
(prayers, Scripture lessons, preachingg psalms) q and places 
a great stress on the lections and homilies. 
4 
Thus was 
Christian worship transformed between 50 A. D. and 200 A. D. 
Traces of this development can be seen. According to 
Justin (c. 140 A. D. ) structured services were held on Sunday 
Ibid., pp. 26-29. Schweizer corrects Cullmann's emphasis 
thaE the Eucharist was the culmination of every service; 
it was rather the highlight, in some places occurring in 
the middle of the meeting (Acts 20.7-11) or even the 
beginning (I Cor. 11-17-22), op. cit., p. 203. Moule's 
suggestion that "non-sacramental" services were held in 
New Testament times, without the Eucharist (Worship, 
pp. 61-63) seems to refer to occasional gatherings on 
days other than Saturday night, cf. supra,. p. 14. But 
these were not the weekly gather-i-n-gs-which gave rise to 
the regular Christian worship services; the latter 
centred around the eucharistic meal. 
2. So Schweizer, 0'P. cit.. p. 197. Cf. I Cor. 10-14. 
3. OP. cit. pp. 49-54. 
4. De anima-9; APol. 30939; De orat. 9.10; De corona 3. 
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moiýhing, consisting of the reading of lesspns, teaching, 
prayers, and the Eucharist; hymnody is. not mentioned, but 
can probably be assumed. The Eucharist was still an 
integral part of the weekly service, but had been separated 
from the table-fellowship meal. 
1 In 112 A. D. the Christians 
in Bithynia met for two separate rites "on a fixed day-Oll The 
first-rite was held before dawn and included "a hymn to 
Christ-'as God; they re-assembled later to partake of food 
"of an ordinary and innocent kind. 112 The day was apparently 
Sunday; it is not clear whether "food" was just the 
Eucharist or the whole table-fellowship meal inclusive of 
the Eucharist. The Bithynian service, in any case, may 
have reflected a peculiar circumstance arising out of the 
efforts of Pliny, under the direction of Trajan, to prevent 
troublesome practices. 
At the time of the Didache (early 2nd century? ) 
Christians met on "the (imperial? ) Lord's Day of the Lord" 
for the meal and the Eucharist, which were at that time 
still observed together. It is therefore likely that the 
11L . ord's Day" service still began on Saturday nightO3 
Nevertheless the Didache, I Clement and the Letters of 
Ignatius reflect the fact that at the end of the lst-century 
therb-was a marked concern over the structure and manner 
in which Christian worship was conducted. We may thus 
assume that during the period from 50-100 A. D. the churches 
1. Apol. 1.67. 
2., Pliny, Ep. ad Trajan, 10.96. 
3. Didache 14.1. 
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increasingly structured their worship, borrowing basic 
patterns, and especially forms, from Jewish worship. 
' After 
its destruction the Temple and its sacrificial cultus seem 
to have played a strong part in the developing liturgical 
thinking of the Church. 
2 
As concern with the structure of worship developed so 
did organisation for worship. As with its worship, the 
Church's organization evolved in accordance with the peculiar 
nature of the Church; it was not patterned after the 
synagogue, although Jewish models undoubtedly exercised an 
influence. 3 
Apostles were essentially eye-and-ear witnesses of the 
life and resurrection of Jesus, chosen by Christ for the 
missionary task of proclaiming the kerygma to the world; 
as such they exercised special authority in matters of faith 
and practice. 
4 
The local church officers that eventually emerged were 
the bishop, elders, and deacons. At first the bishop and 
the elders seem to have been indistinguishable. 
5 The 
1. So Oesterl6y, op. cit., p. 100. 
2. Cf. especially I Clem. 40,41; Ep. Barn- 1; Ep. Diognetus; 
see suprav Pp. 54-55. 
3. Delling, op-cit-, P. 152. 
4. 
-Acts 1.22,2.329 10-399 13-31; 1 Cor. 5-5-9; Gal. 1.16. Cf. I Cor. 7.10 with v. 12; 9.1-2; 11 Cor. 5.19; 8.8; 105.8; 11-5Y13; 12.11-12; 13-10; Gal. 1.1; Col. 1.25. 
Cf. especially I Clem. 40. 
5. Danidlou, OP-cit-o-P. 347; Eduard Schweizer, Church Order 
in the New Testament (London: SCM Press Ltd., 1961), 
P. 199. 
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elders were those men who by virtue of their charismatic 
ability and spiritual attainment naturally rose to leader- 
ship in the local group of Christians. They seem to have 
been appointed by the apostles and their successors. 
1 
Their functions were primarily teaching, leading in worship, 
and generally overseeing the activities of the church. 
2 
It was natural that one of the elders should emerge 
as leader of the others, especially in the larger churches. 
This seems to be the case with the Jerusalem church, James 
having assumed the leading role. 
3 By the time of Ignatius 
the episcopacy had emerged as a near monarchical institution, 
at least in Antioch and the churches to which Ignatius wro*te. 
This development is reflected in the Pastoral Epistles, 
where the bishop seems to hold a separate office from that 
of the elder. 
41 Clement 40-41 speaks of the functions of 
the "High Priest, priests, and Levites" in worship. This 
passage seems to be symbolic of a three-fold Christian 
1. Acts 14.23; 1 Tim. 3.2; Tit. 1.5-7; cf. I Clem. 40.4-5. 
The Didache is unclear, 15.1, when it says "Appoint for 
yourselves, therefore, bishops and deacons; " is the 
rubric directed to the churches or the church leaders? 
The latter seems more likely, in the context of the i4hole 
book; indeed, the lack of mention of elders. here may 
indicate that the work is addressed to the elders of 
the churches, who at that time appointed deacons and 
selected the bishop. 
2. Acts 20.28; 1 Thess. 5.12; 1 Tim. 5.17; Jas. 5.14; 
I Pet. 5.1-4. 
3. Cf. Acts 15-with Gal. 1.19-2.12. 
4. Danielou maintains that this pattern first arose in 
Jerusalem and was continued and strengthened after 70 A. D. 
in Antioch, op-cit. 9 PP. 355-356. G. Koridanis contends 
that the church in Antioch first drew a sharp distinction 
between the two offices between 70-100 A. D.; MUnchner 
Theologische Zeitschrift, 12, (1961)9 pp. 269 ff. See 
the discussion in Schweizer, 'Church Order,, pp. 198-200. . 
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organisation, reflecting a monarchical epi-scopate at the 
end of the lst century. 
1 
Thus during the lst century the "bishop" came to be 
more or less the ruling elder, with overall responsibility 
for the life of the church. 
2 The elders were primarily 
concerned with assisting the bishop in his function as 
ruler; they were charged with the care and oversight of 
the church, and the needs 'Of its individual members, under 
3 the bishop's direction. By the time of Hippolytus the 
elders played a small role in assisting the bishop in the 
worship; this may also be reflected in the letter of 
Clement of Rome to the Corinthians in which he refers to 
their sacerdotal position as priestso 
4 
and it is reasonable 
to assume that they exercised some liturgical function, 
though in a small way, right from the time of the emergence 
of-the bishop. This actual liturgical function is unclear; 
the earliest explicit evidence is Hippolytus, who indicates 
that they assisted with prayers, laying on of hands, 
anointing with oil, responses, and the like. 
1. So F. J. Foakes-Jackson, Studies in the Life of the Early 
Church (London: Hodder C-STo--ughton Limited, 19-254). 
Pp. 157-158; Dix, op. c. it., pp. 28 ff.; Kirsopp Lake, 
The Uostolic Fathers, Vol. I (London: William Heineman, 
1912)v PP. 77-79. 
2. Cf. the functions of the Jewish 
Appendix III, "Synagogue Worship, " p.. 274. 
3.1 Tim. 5.17; 1 Pet. 5.2-3; Polycarp, Phil. 69 
Hippolytus, Ap.. Trad. 8; Irenaeus, Adv.. Haer.. IV. 26.2. 
4. Ap. Trad. 21,23; 1 Clem. 40,41. Clement indicates that 
most of the liturgical duties are carried out by the 
bishop and deacons, 41.2. Ignatius frequently refers to 
the-elders along with the bishop as the rulers of the 
church. Liturgically they seem to occupy the "place of 
the Council of the Apostles, " while the bishop sits in 




-5 ApýO__ 2r T3ý&d. 1 23' . 
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In addition to his responsibility for general over- 
sight, the bishop was particularly charged with the function 
of the teacher of the church; this emphasis continued 
right through the 2nd century, and seems to have been his 
primary role. 
' The bishop's throne was not so much a seat 
of government as his symbol of doctrinal authority; "for 
the cathedra is the symbol of teaching. 112 Connected with 
his role as teacher was the bishop's liturgical responsibi- 
lity as leader of the worship of the church. According to 
Ignatius the bishop sat in "the place of the Father; " with- 
out the bishop there could be no valid baptism or eucharist. 
3 
Clement of Rome likewise stresses the bishop's sacerdotal 
,4 function, referring to him as the "High Priest of God. 
As late as Hippolytus the bishop was necessary for all 
worship services; elders could only assist. 
5 It is 
reasonable to assume,, thereforet that the bishop exercised 
this liturgical function right from the time of his emergence, 
and by the time of Ignatius it was solidifying into a re- 
quired practice. 
1.1 Tim. 3.2,4.13-16; Tit. 1.9; Didache 15.1-2; 
Hippolytus, Ap. Trad. 3. Cf. Ap. Const. 11.26. 
2. Irenaeus, Demonstration of the Apostolic Preaching, 2. 
Cf. the discussion in Dix, -op. cit., PP. 31 ff. 
3. Magn. 6.1; Smyrn. 8.1. 
4. J Clem. 40,41; see supra, pp. 70-71. 
5. The bishop was to "serve as High Priest, " Ap. Trad. 3; 
appoint the lection reader during the service, 12; 
preside over baptism, 21, and the Eucharist, 23-'ý The 
first mention of an elder celebrating the Eucharist 
without the bishop is mid-3rd century (Cyprian, Ep. V. 2); 
so Dixj OP-cit., pp. 33-34. 
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The deacons constituted an office from the very early 
days of the Church. 
1 As the title indicates, their 
function was to serve the church by assisting the bishop 
in oversight and worship. Hippolytus says that they are 
to "serve and carry out the bishop's co=ands" and "offer 
in (God's) holy sanctuary the gifts, 11 thus illustrating 
their administrative and liturgical fu, nctions. 
2 Their 
duties in worship were not so much liturgical as assisting 
with technical aspects, such as bringing forth gifts and 
offerings to the altar, providing and holding the anointing 
3 oil at baptism, and serving the elements at the Eucharist. 
Earlier traces of these functions can be seen. According 
to the Shepherd of Hermas they are to minister to the 
4 
widows and orphans blamelessly. Ignatius insists that 
their conveyance of the'eucharistic elements not be 
considered mere table-service, but a spiritual ministry to 
.5 also reflected the church Their liturgical function is , 
in I Clement 40-41, and their administrative function in 
6 Acts 6.1-6. Although no evidence is explicit, it is' 
reasonable to assume that they carried out such other 
1. Acts 6.1-6; Phil. 1.1; 1 Tim. 3.8,12; 1 Clem. 42.4-5; 
Didache. 15-1; Ignatius mentions the deacons sixteen times. 
2. Ap. Trad. 9. 
3. Ap. Trad. 9,21,23; Justin also describes their duties 
as such, Apol. 1.65. 
4. Sim. IX. 26.2. 
5. Trall. 2.3. Ignatius calls them "ministers of Jesus 
Christ, " Magn. 6.1. Trall. 3.1. They were also sent as 
emissaries to other churches, Philad. 10. 
-l. 6. Assuming that the "seven men of good repute" are an 
early example of deacons. - 
4M - 
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technical liturgical duties as seating the, people, keeping 
order, bringing forth the rolls for reading, and announcing 
each stage of the progress of worship, in much the same 
manner as the synagogue attendant* 
1 
Another office mentioned in the early literature is 
that of the prophet. Judas and Silas were prophets; on 
their conciliar mission from Jerusalem to Antioch they 
2 
exhorted the Christians there. Paul encourages the 
3 
practice of prophesying at Corinth. The author of 
Ephesians considers them almost in a class with the 
4 
Apostles. By the end of the lst century the office seems 
to be widely established and respected; it is mentioned 
often in the Didache and the Shepherd of Hermas. 
5 The 
prophets seem to have comprised a sort of missionary 
priesthood, whose primary task was evangelistic and 
catechetical. They were apparently ordained, ranking as 
high as elders, and perhaps even as bishops, since they 
were allowed to perform the. Eucharist. 
6 
Although it is unlikely that the Church consciously 
patterned their organisation after the synagogue, the 
tradition of the latter must have exercised considerable 
1. Dix, op-cit., pp. 34-35. Cf. Appendix III, "Synagogue 
Worship, " p. 275. 
2. Acts 15-32. 
3.1 Cor. 14. 
4. Eph. 2.20,4.11. 
5. Didache 13.4,15.2v 11.3; Shep. Hermas, Sim--IX- 15.4, 
IX. 25.2; Vis. 111.5.1;, Mand. XI. 7v 12,159 16. 
6.. Didache 15-1. See the discussion in Danidlou, op. cit., 
P. 351. It is possible that the prophetic misslonis 
the Sitz im Leben of Mt. 9.35-10.23l Lk. 10.1-16, and - Mk- U77-13- 
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influence. This is evident in the similarities between 
the bishop and the ruler of the synagogue, the elders and 
the synagogue elders, and the deacons and the synagogue 
attendant. But Cross's assertion that the "Church 
appropriated and modified offices and institutions belong- 
ing to older apocalyptic communities, " particularly the 
Qumran Covenanters, is difficult to accept, though some 
slight influence may have crept in through Essene converts. 
2 
For the first two centuries the churches assembled 
for the most part in private dwelling-places. 
3 The 
erection of buildings for worship came into practice to- 
ward the beginning of the 3rd century. Only when the 
synagogue no longer co nstituted the regular service of 
worship for Christians, and the larger churches had grown 
too large to meet in the homes even of their wealthier 
members, and the Church had grown wealthy enough to afford 
them, did the erection of sanctuaries commence. 
. The emphasis placed on the importance of the whole 
church assembling together 
4 
rendered it necessary to meet 
in homes spacious enough to accommodate the growing 
numbers of Christians, especially in the great cities. The 
large homes of the wealthier Graeco-Roman believers in the 
1. But note the differences as- well; see Appendix III, 
"Synagogue Worship, " ppi 274-275. Appendix II, 
, "Temple Worship, " pp. 252-253. 
2. Frank Moore Cross, Jr., The-Ancient LibrarZ of Qumran 
(London: Gerald Duckworth & Co. Ltd., 1958)t PP. 174- 
177. The idea of any direct derivation from Qumran is 
rejected by Black, op. cit., pp. 115-117, and Schweizer, 
Church Order, pp. 017-2-672. - 
3. Acts 2.46. - 5.429 12.129 20.6-9; Rom. 16.5; 1 Cor. 16.19; 
Philem. 2; ýCol. - 
4.15. 
4. ý-- -1 "' e, *1 Heb-1,10'. 25-*--Ighe 9 Eph' 5-2, 'Md9n-; n 7.9. T allý -7. Phii. 4. .9o0 
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Empire were admirably siAted to this purpQse, and con- 
siderable evidence remains that many well-to-do Christians 
offered their homes as gathering places for the worship 
of the churches. 
1 
C. BAPTISM 
Tradition ascribes the origin of the Christian rite 
2 of entry to Jesus' own commandment* Even if this is 
correct, baptism did not arise in a vacuum; but its ante- 
cedents as well as its origins are obscure. 
3 There is 
some doubt as to the extent of Jewish proselyte baptism 
in the first half of the first century A. D.; all of the 
sources are of a later date. The Qumran Covenanters 
practised ritual lustrations, but these differed signifi- 
cantly from Christian baptismv and offer little more than 
an instructive example of the widespread use of ritual 
1. Philem. 2; Rom. 16.5; 1 Cor. 16.19. Excavations at the 
basilica of St. Clement in Rome have uncovered part of 
the lst century palace of Titus Flavius Clemens, who with 
his wife Domitilla was martyred in 96 A. D. His palace 
served as a church until the erection of another building 
on the same site, of which sanctuary Jerome writes; see 
Dix, op-cit., p. 27. The earliest Christian church so 
far uncovered, that of Dura-Europos in Syria (c. 232 A. D. ) 
is a converted private house of the prevalent Syrian 
pattern; C. Hopkins, "The Christian Church. " in The 
Excavations at Dura-Europos, Fifth Season, ed. 
M. I. Rostovtzeff (New Haven: Yale Un! vFr-sity Press, 1934), 
p. 238. Hopkins quotes further evidence of large homes 
being donated for Christian use in the first two 
centuries, pp. 245-247. 
2. Mt. 28.19-20. 
3. Cf. the-discussion in G. R. Beasley-Murray, Baptism in the 
New Testament (Londoni MacMillan & Co. Ltd., 19b2)9 
chap. 1-2. 
" t.: r 
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lustrations at the time. The most obvious antecedent 
0 
is the baptism of John; 
origins are obscure. 
2 
and even its antecedents and 
Whatever its origins, it is clear that baptism was 
practiced as the rite of entry into the Church from the 
beginning; Paul assumes it as a familiar experience on the 
part of his readers. 
3 It was distinguished from both 
Jewish lustrations and pagan initiation rites in that it 
was performed into the name of Jesus, an historical person, 
and involved the reception of the Holy Spirit. 
4 It seems 
to have borne many nuances of meaning, reflecting the 
diversity of the early Church; common to all the sources, 
however., are-the forgiveness of sins5 and the gift of the 
Holy Spirit resulting in new life. 
6 
In the very beginning the hearing of the Gospel, 
believing and being baptized seem to have comprised one 
event. 
7. In time, as baptism came to be a separate service 
requiring preparation, it gradually attained sacramental 
efficacy. -This is seen in'its development in Pauline 
1. See Appendix IV, "Worship at Qumranv" PP-344-345- In 
support of this view cf. also Mowry, op. cit., p. 238; 
Beasley-Murray, 2p. ci7t-., p. 15; Matthew Black, The 
Scrolls and Christian Origins (Edinburgh: Thomaý Nelson 
and Sons Ltd., 1961)p pp. 97-98; Edmund F. Sutcliffe, 
The Monks of Qumran (London: Burns & Oates, 1960), p. 124. 
2. Cf. -Beasley-Murray, op-cit-P PP. 31-44. 
3. Rom. 6.3; Col. 2.1. Cf. also Acts 2.37-28; 8.16; 10.48; 
19.5; 22.16; 1 Cor. 17-13-15. 
4. See the discussions in Delling, op. cit., pp. 128-129; 
and Moule, Worship, pp. 48-49. 
5. Acts 2.38; 22.16; Heb. 6.1-2. 
-12-24; 10.44-48; 19.1 ff.; Rom. 6.1-14; in 6. Acts 8. - 3.3-5. 
7. Acts-2-37-38,41; 8.12-13,35-36; 16.14-15p 32-33; 18.8; 
19-5. 
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theology as a type of the transition from. the old life to 
the new (Rom. 6), and finally in the Fourth Gospel it is the 
instrument of new birth. 
" 
The basic pattern of the baptismal preparation and 
rites seems to have been present from the beginning, and 
was expanded and developed into the later practices. 
reflected in sources at the end of the first century A. D. 
and later. First there was pre-baptismal instruction. 
This is reflected in Acts 8.35-36, and perhaps Heb. 6.2.2 
This instruction developed into a detectable pattern con- 
sisting primarily of teaching concerning the Two Ways, 
the Two Great (Love) Commandments, and the Golden Rule. 
3 
It also contained specifically Christian elements, in 
4 Jewish form. A period of fasting for one or two days 
before baptism seems to have been a common requirement as 
5 
well. 
The actual ritual of baptism in the lst century is 
difficult to define with precision, but certain features 
1. in. 3.5. Cf. Justin, Apol. 1.61. See Mowry, op-cit-9 
pp. 234-257-7. 
2. So Delling, OP-cit., P. 135. 
3. Didache 1.1,2; Ep. Barn. 17.1,19.21 5; Clem. of Alex., 
Paed. 3.12; Clem. Homilies 7.3,7. 
4. So Danielou, 0* cit 0v pp. 316-319.1 Pet. 1- . 3-4.1 may 
also contain aptisMal instruction; so Beasley-Murray, 
op. cit. 9 pp. '25ý-258- 
5. Didache 7.4; Justin, Apol. 1.61. Danielou suggests that 
this was probably in connection with the exorcism of 
evil, op-cit-p- Pp. 320-321. 
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ard evident. 
1 The baptizand, according ýo Hippolytus, 
removed his clothes and entered the water naked; he was 
re-clothed in garments of white after baptism, signifying 
purity and new life. This practice seems to be reflected 
. 
in the New Testament. 2 According to Didache 7, baptism 
was to be administered in cold running water "into the 
name of the Father, the Son and the Holy Spirit; " but if it 
was not available warm, still water could be used. if 
neither were available then water could be poured on the 
head, three times "into the name of the Father, the Son and 
the Holy Spirit. 11 
According to Tertullian baptizands renounced Satan 
and evil and took an oath to Christ; this practice was 
ancient in his day. 
3 There are also references to 
renouncing evil in Justin 
4 
and the Shepherd of Hermas. 
5 
This later practice of baptismal confession seems to have 
had its roots right in the beginning of the Church. 
Cullmann has argued persuasiýrely that Acts 8.37 is original, 
and reflects a fragment of a very early baptismal con- 
fessional. formula. 
6 Although that passage may remain in 
1. F. L. Cross is the most recent scholar to express the view 
that I Peter is a baa tismal eucharist, I Peter, A Paschal 
Liturgy (London: 195ý). The view has ýained little 
acceptance among modern scholars, however. Cf. the argu- 
-ments against it in Moule, Birth of the New Te-st'ament, 
p. 27, and Worship in the New Testament, pp. 58 ff.; 
Beasley-Murray, op. cit., pp. 254 ff. 
2. Hippolytus, Ap. -Trad. 21. Cf. Gal. 
3.27,6.15; 'Rom. 13-12, 
14; 11 Cor. 5.17; Col. 2.11p 12, - 3.9-14; Eph. 4.229 24; 
Jas. 1.21; 1 Pet. 2.1. Test.. Levi 8.4-5 and Odes of 
Solomon 11.9-10,15.8 and 21.2 are so interpreted by 
Danieloup OP-cit-9 PP. 325-1-327. 




5. -Mand. VI. 2.9. 
6. Early Christian Worship (London: SCM Press Ltd., 1953)v 
p. 25; Baptism in the New Testament (London: SCM Press 
Ltd. 9 1950)p pp. 71 ff. 
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dolht, many scholars recognize other excerpts of baptismal 
confessions in the New Testament. 
1 The Apostle's Creed 
seems to have been forme d in connection with baptismal 
confession; its earliest appearance is in the baptismal 
2 
rite of Hippolytus. 
No doubt prayers were offered, and perhaps a homily 
delivered; but of this no evidence has survived. 
3 
Several New Testament passages seem to reflect hymns 
connected with baptism, which would indicate that hymnody 
formed a part of the service. 
Other acts accompanying . baptism may have been anointing 
with oil, the laying on of hands, "sealing, It and the par- 
taking of the first Eucharist. The anointing with oil is 
clearly prescribed along with the laying on of hands in 
5 Hippolytus. At that time (a. 200 A. D. ) the bishop blessed 
the oil; then a deacon held it while an elder extracted 
the renunciation of evil from the baptizand. When this 
was done the elder anointed him with the "oil of exorcism" 
and laid his hands upon him, exorcising the evil spirits. 
1. Rom. 10.9,1 Cor. 11.12, Phil. 2.11, Mt. 16.16 ' and Jn. 11.27 are so understood by Carrington, he Early 
Christian Church, Vol. II, P. 331. Ralph P. Martin sees 
a reference to-UýLptismal confession in I Pet. 3.22, 
Worship in the Earlv Church (London: Marshall, Morgan 
and Scott, 1964), p. 108; and C. F. D. Moule suggests 
that I Tim. 3.16 may be a baptismal creed, Worship, P. 58. 
I Tim. 6.12 may also refer to baptismal confession. 
2. Ap. Trad. 21. Irenaeus may be expanding on the baptismal 
creed in Adv. Haer. I. 10.1. 
3. Unless I Peter 1.3-4.11 is accepted as a possible 
baptismal homily. 
4. Eph. 5.14; 11 Tim. 2.11-13. Delling suggests that Eph. 
5.14 may be a call to the baptizand in the liturgy, 
op - cit. -p- 234. 
- k1j'* -di, ý 2111 5 *ýý -- Tfa 
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Then the baptizand entered the water, confessed Christ, 
and was baptized. After baptism the elder anointed him 
with the "oil of thanksgiving; " then he. dried himself, was 
newly clothed and brought into the church to partake of 
his first Eucharist. Danielou argues that a pre-baptismal 
anointing among Jewish Christians is reflected in Test. 
Levi 8.4-5. The imposition of hands in connection with 
2 
receiving the Holy Spirit is attested in the New Testament; 
the accompanying anointing with oil is less clearly 
3 
attested, although it may be reflected in I Jn. 2.20. 
Several passages speak of Christians as "sealed" with the 
4 Holy Spirit. Martin understands these as references to 
the anointing with oil; 
5 but other scholars argue that 
they refer to the practice of making a sign of the cross 
6 
on the baptizand's forehead. Neither view is capable of 
proof, however; the-passages may be speaking metaphori- 
cally. 
7 
1. OP-cit., P. 324. 
2. Acts 8.17; Heb. 6.2. 
3. So Moule, Worship, pp. 54-55; Martin, Worship, p. 109. 
4.11 Cor. 1.21-22; Eph. 1.13; 4.30; 11 Tim. 2.19. 
5. Worship, p. 109. 
6. Danie"lou argues persuasively for this view, and offers 
valuable data on the origins of the practice, op. cit,. 
PP. 329-331. Cf. also Moule, Worship, pp. 54 ff. 
The practice is accepted as ancient by Hippolytus, Ap. 
Trad. 22; cf. also Clem. Alex., Strom. 111.12. 
7.. For. a detailed summary of the views of modem scholar- 
ship see Leonel L. Mitchell, Baptismal Anointing (London: S. P. C. K., 1966), pp. 15-20, who arrives at a 




Hippolytus also prescribes a breaking of the fast 
1 by the celebration of the Eucharist. This practice may 
be reflected in Acts 9.19, Heb. 6.4, and I Pet. 2.3.2 
Baptism seems to have comprised a separate service 
in the early Church. The earliest indication is in 
Hippolytus, where it is clearly stated that baptism is 
held'at dawn on Sunday. 
3 This may have been the practice 
in New Testament times as well, after the original practice 
of baptizing immediately upon conversion had waned. 
Baptism had something to do with coming from darkness into 
the light; 4 this may reflect a'dawn baptismal service, a 
practice which would have been necessitated by the circum- 
stances of daily life in any case (see su-Ora, pp. 61-62). 
There is some evidence that post-baptismal lustrations 
persisted in some quarters right up until Hippolytus. 
5 
6 
This may also be reflected*in the New Testament; but very 
j 
soon baptism was "the unrepeatable rite of entry* 
1. Ap. Trad. 23. 
2. So Martin, Worship, p. 109; Moule, Worship, P. 54. 




4. Cf. I Pet. 2.11, Heb. 6.4,10-32 with Justin, Apol. I. 
in which "enlightenment" is the technical term for 
baptism. Eph. 5.14, if it be a baptismal hymn, brings 
out the darkness-into-light theme with special clarity. 
5. Ap. Trad. 36. 
6. Heb. 6.2.10.22; Jn. 13-10. 
7. Moule, Worship, PP. 59-60. 
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D. THE EUCHARIST f 
The nature of the early eucharistic worship of the 
Church is one of the most vexing subjects of New Testament 
studies. The problem is that discussions often hinge 
upon its origins, which in turn are often confused with 
the question of the nature of the Last Supper. Most 
arguments presuppose an essential unity of observance, and 
tradition in the early Church. But the very diversity of 
modem interpretations as well as the varying evidence of 
the New Testament and early sources all point to consider- 
able diversity of observance and tradition concerning the 
Eucharist. 1 
It is clear that the origin of the Eucharist in the 
2 Last Supper cannot be simply assumed. The divergent 
accounts in the New Testament argue that they are not so 
much historical records as the reflections of various 
eucharistic rites practiced in the churches known to the 
authors. 
3 
What then, are the origins of the Eucharist? Our 
view is as follows: it is clear that from the beginning 
the Church assembled for "prayers, fellowship and teaching 
l.. So also Mowry, op. cit., p. 245; Robert Douglas Richardson, 
"Introduction a-nil-'55pplementary Essay" to Hans Lietzmann, 
Mass and Lord's Supper (Leiden: E. J. Brill, 1953 ff. )v 
pp. 269 -ff. 
2. For a detailed discussion see Excursus I-at the end of 
this chapter, pp. 113-117. 
3. So also Richardson, op. cit., p. 275. * Significantly, 
even Jungmann makes a similar suggestion, op. cit., 
P. 37. 
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of 'the apostles, - and the breaking of bread. "' The meal, 
referred to frequently as "the breaking of bread, " con- 
stituted the highlight of these religious gatherings. 
2 
This was the natural outgrowth of the ministry of Jesus. 
Although Jesus and his*disciples did not form a haburah 
as such, they did constitute an intensely religious, yet 
liberal, fellowship. Most of their meals were eaten 
together, often including others; Jesus invested these 
occasions with deep eschatological meaning. 
It was only natural that after the rise of Easter 
faith (the tradition records several appearances in the 
context of table-fellowship: - Lk. 24-30-359 41-42; Jn. 
21.9-14) the disciples should continue to gather together 
for meals. The Last Supper wa s literally that: the last 
of many religious meals. Consequently the disciples, as 
they gathered together in continuation of table-fellowship 
even more, fraught with eschatological overtones after the 
events of Easter and Pentecost, would be reminded especially 
of that last supper when Jesus spoke of the fulfilment of 
the Kingdom of God. 
The evidence argues strongly in favour of the Last 
Supper as a Passover meal; but its paschal nature was only - -X, 
a climax to a series of common meals. rich in eschatological 
meaning. Thus-the early Christi an meals were not 
primarily paschal, much less sacramental remembrances of 
the death of Christ. Rather they were infused with a 
1. Acts 2.42. 
2. See the d. iscussion supra, p. 66. 
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multitude of joyous, exciting notions: daily, then weekly 
Easter celebrations; memories of fellowship with the 
living Jesus, and present fellowship with the risen Christ 
in the Church; the present realization of the Kingdom of 
God; and its expected consummation in the parousia and the 
ensuing Messianic banquet. 
The concept of fellowship with Christ was fused with 
,, 
the remembrance of Jesus' word's over the cup and the bread, 
so that the prevailing idea soon came to be the infusion 
of life: the Eucharist was the bread of life, representing 
spiritual union with Christ and the Church. 
1 Thus in 
these informal gatherings for-"prayers, fellowship and 
teaching, and the breaking of bread. " did the Eucharist 
originate, looking back to the table-fellowship ofýJesus 
with his followers. Only as time went on did the 
controlling ideas of the death of Jesus (in the West) and 
the Resurrection of Christý(in the East) develop into sacra- 
mental importance. 
2 
To trace the suýbsequent development of the Eucharist 
is equally difficult. Several notable details emerge 
1. Cf. I Cor. 10.16-17. 
2. This view is substantially supported by Manson, op. cit., 
pp. 46-49; Richardson, op. cit., pp. 273 ff.; Cullmann, 
Worship, pp. 14 ff.; Moule, Worship,, pp. 20-24. Moule 
asserts that there was a sacramental aspect from the 
beginning. 
-pp. 
21-22,, though his arguments are slender. 
The question of the relationship of the Qumran Covenan- 
ters' meal to the Lord's Supper has been discussed by 
several scholars, all of whom affirm certain similar- 
ities, but cautiously avoid asserting any direct 
relationship: Kuhn,. op. cit., pp. 84-ýý85; Black, op. cit., 
p. 115; Milik, op-cit., pp. 105-107; Mowry, op. cit., 
p. 246. See Appendix IV, "Worship at Qumran, " 
pp. 339-344. 
-; 
-; -t - 
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from a summary of the evidence from Acts to Hippolytus. 
With regard to the meal itself, there is no explicit 
evidence for a eucharistic celebration apart from the 
common meal before the time of Justin. Pliny's letter to 
Trajan possibly reflects the rise of the practice among 
2 the Christians in Bithynia. It is likely that as the 
Christian meeting gradually replaced the synagogue as the 
regular worship service of believers, and was moved from 
Saturday night to Sunday morning, the meal had to be dropped; 
some such official pressure as that recorded in Pliny may 
have been operative. in regions other than Bithynia as well. 
But the Eucharist itself had attained sacramental signifi- 
cance and was retained without the meal. Even so, the 
practice of holding religious table-fellowship meals 
continued at least up until the time of Hippolytus. 
In every source except the Didache the bread is 
explicitly identified with the body of Christ. This near 
universal agreement would seem to attest the centrality of 
the bread from the. very beginning, as reflected'in the 
Lucan expression, "the breaking of bread. " But it is not 
so with the cup. ' In the Pauline words of'institution 
(Mark (=Matthew), and the Longer Version of Luke it is the 
new covenant in-Christ's blood. In the other Pauline 
passages, John, Ignatius, Justin, and Hippolytus it is 
1. Tor a detailed discussion of the evidence, see Excursus 
II at the end of this chapter, pp. 118-126. 
2. So Srawley, OP-cit-v P. 33. Dix claims that a distinction 
is drawn by''Jude 12,11 Pet. 2.13, Ign. ad Smyrn. 6.8, 
Phil. 4, OP-cit., pp. 90-100; but the sources are by no 
means exp-11-ci-F, - and do not support Dix's contention. 
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siihply Christ's blood. In the shorter text of Luke, and 
the Didache, both of which have the cup first, it is an 
insignificant prelude to the bread, which constitutes the 
highlight of the Eucharist. 
The Eucharist as a memorial of the death of Christ 
is reflected in the Pauline words of institution, the 
Longer version of Luke, Justin, and Hippolytus. This 
emphasis isbissing in the Synoptic traditions, and in the 
remainder of the Pauline material, Hebrews, John, the 
Didache, and Ignatius the emphasis is solely on the 
Eucharist as spiritual nourishment, the means of communi- 
cating the life of Christ. Even Justin, who speaks of 
the Eucharist as a memorial of Christ's death, places 
primary emphasis on the sacramental communion of lif e. 
Thus'the IlPauline rite" of I Cor. 11.23-26 is not seen 
again until the time of Hippolytus. 
The eschatological emphasis is found in all the 
Pauline material, Mark (= Matthew), both versions of Luke, 
and the Didache. It is essentially realized in John,: and 
absent from the sources thereafter. 
What conclusions regarding the development of the 
Eucharistcan be drawn from this evidence? Lietzmann 
has proposed a controversial solution based on the strong. 
distinction drawn by the religionsgeschichtliche Schuie 
between Jewish and Hellenistic Christianity. 
2 According 
to Lietzmann the primitive Jewish form of the Eucharist, 
1. This'emphasis continued in some quarters as the primary 
I one, cf. 
Ap. Const. VII. 25-26. 
2. Lietzmann, op. cit., pp. 188-215. 
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baýed on the tLaburah meals of Jesus and his disciples, 
consisted of a table-fellowship meal preceded and high- 
lighted by a bread-rite only (whence the term "breaking of 
Bread"), which emphasi7, ed the continuation of fellowship 
with the risen Christ. ' The Didache reflects this type, 
and is a stage in its development the culmination of which 
is seen in the 4th century Liturgy of Serapion. 
Lietzmarm a: ttributes to Paul the later, Helleriistic 
form which finally gained universal ascendancy. The 
Pauline Eucharist was also based on Jesus' table-fellowship, 
but specifically on traditions concerning the last of these 
meals; the command to remembrance was, of course, a 
Pauline innovation. This Eucharist consisted of a bread- 
rite and a cup-rite in connection with a supper, but was 
influenced by several Hellenistic notions: the Pauline 
view of a substitutionary atonement; the mystical 
memorial-meals held in honour of'the founders of mystery- 
religions; the idea of a sacrifice being indwelt by the 
"Name" or power of the deity to whom it was offered. Thus 
the Pauline'rite embodied the symbolic, mystical, and 
sacrificial remembrance of the death of Christ. 
The two'rites developed side by side. In time the 
cup was incorporated in the primitive rite, as reflected 
in the Didache. Then the Eucharist was separated from 
the common supper as the service was transferred to Sunday 
morning. With the rise of sacerdotal terminology (I 
Clement, Ignatius) the Eucharist gradually became the 
morning sacrifice; this concept was more amenable to the 
P. 1gline emphasis than the primitive one, and as Pauline 
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thbology gained widespread influence so did his eucharistic 
rite. It was stereotyped in the Liturgy of Hippolytusy 
which became the model for all subsequent eucharistic 
liturgies. The primitive rite continued to develop only 
in Egypt, and even there was influenced by Pauline 
conceptions, as reflected in the Liturgy of Serapion. 
1 
Other scholars have rejected or greatly modified 
Lietzmann's theory. Cullmann stresses that both types 
originate in the Last Supper, and that the direct origin 
of the "primitive" type is not in the daily meals of the 
"historical Jesus-with his disciples" but "in the meal- 
scenes of Christ's post-Resurrection appearances. " Paul 
was reminding the Corinthians of the meaning of Christ's 
death and its connexion with the Eucharist, but had no 
intention of dispensing with the eschatological aspect. 
2 
Higgins supports Cullmann, adding the admission that Paul 
took the first step toward separating the Eucharist proper 
from the common meal in reaction to Corinthian excesses*3 
R. Martin explicitly rejects any innovation on Paul's 
part and asserts that. the Corinthians' one-sided, excessive 
emphasis on the ecstatic Joy of the post-Resurrection meals 
led Paul to recall the Corinthian church to traditional 
eucharistic teaching. This dominical teaching was 
characterized by three features: '(1) the common meal, 
emphasizing the unity of the belieyer with Christ and the 
1. Lietzmann is followed in substance by Mowry, op-cit., 
pp. 240-242; -to a lesser degree by Kuhn, op. cit., 
pp. 87-89. 
2. Cullmann,. Worshiý, pp. ' 14 ff. 
3.3 Hilt 9! n-b; sop-=-L(t-ýl- PP-QP575*50- 
go 
Chfirch; (2) the taking of bread and wine# emphasizing 
the presence of the crucified and resurrected Christ by 
the memorial proclamation of his death; and (3) the 
eschatological note pointing to a yet future hope. 
' 
Moule also rejects Liet=ann's distinction between 
the two rites, and claims that both elements were used 
from the first. The Pauline tradition is primitive. It 
is impossible in the early period-'to draw a hard and fast 
distinction between nmere eating and sacramental partici- 
pation. " The cup-word may have arisen later in juxta- 
position to the bread-word after the Eucharist had been 
separated from the Agape, but in any case both bread and 
wine were used from the first with reference to the death 
2 
of Christ. 
Dix argues that the PauUne tradition was derived from 
the Jerusalem church itself, and thus any theories assigning 
Hellenistic origins to the Pauline rite should be dismissed. 
He defends the Pauline tradition as the most historically 
reliable account of the Last Supper, but observes that 
every known eucharistic rite from ancient times (except 
Didache 9-10, which he thus rejects as eucharistic) has 
a "four-action shape" differing from the "seven-action 
shape" of the flew Testament accounts of the Last Supper. 
Thus Dix allows that early liturgical developments were 
not bound by flew Testament traditions concex-ning the Last 
Supper, and suggests that the developing liturgical pattern 
1. Martin, Worshipq pp. 12-1-129. 
2. Moule, Worship pp. 24-27P 349 45. 
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aro . se independently of New Testament literary tradition 
out of widespread practice. 
1 
Delling rejects jAetzmann's theory as well, arguing 
that the Pauline rite had no background in or relationship 
to the pagan cultic meals. The bread and wine were 
related by the Church to the death of Jesus, but also 
pointed past his death to his resurrection, his presence 
in the Church, and the Parousiao 
2 
Most scholars, however, are concerned with refuting 
Lietzmann's theory of eucharistic origins and validating 
the primitiveness of the Pauline tradition. The diversity 
of the evidence, as we have summarized it, and its relative 
dearth, are not sufficiently recognized nor adequately 
accounted for. One attempt that has been made in that 
direction is the theory of the disciplina arcani, - the 
3 discipline of secrecy, argued most cogently by Jeremias. 
According to this theory a veil of secrecy was wrapped 
around the celebration of the Eucharist so that pagans 
might not guess at things which were only for the initiated. 
The strongest evidence for the theory, -it is argued, is 
the very dearth of sources concerning the central act of 
Christian worship; its absence in the Epistle to the 
Hebrews is supposed to be the most convincing proof. 
This theory is, of course, incapable of being 
disproved. But its very circular reasoning renders it. 
1. Dix, op. cit., pp. 48 ff. 
2. Dellingg OP-cit-P pp. 139-143. 
3--()V-cit-, pp. 82 ff. Kuhn also seems to accept this 
theory, op. cit., p. 88; so also C. H. Dodd, The Inter- 
pretation of The Fourth Gospel (Cambridge: AT-Uh--e 
'771ý University Pres-- 1 st 1953).. pp. 338-ff-P P. 343. 
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suýpect. the existence of a universal 
rite from early times, 'and rests upon the primitiveness 
of the Pauline account and the authenticity of the Longer 
Version of Luke. But Richardson 
1 has shown that it leaves 
unexplained why Paul (and Luke) should have contravened 
the disciplina arcani, especially by including the rite in 
a letter to the church least likely to preserve the secret. 
If it is argued that the custom of secrecy arose gradually 
only after the time of Paul, then the Longer Version of 
Luke must be surrendered as inauthenticl since it would 
have been recorded by Luke during the period of the 
disciplina arcani, thus removing one of the pillars of the 
theory. The door is then opened, argues Richardson, to 
Lietzmann's theory that Paul's rite was confined to those 
churches founded by him until his writings gained wide- 
spread influence. The theory ends up in a cul-de-sac. 
A more fruitful approach has been taken by Richardson 
in his essay. He accepts Lietzmann's assertion that there 
were two divergent emphases, but maintains that they were 
derived in the 2nd century from a lst century unity of 
spirit and diversity of shape. The evidence points to a 
rite akin to Justin's in Gaul, Rome, Asia Minor, Antioch, 
and Egypt. There are two variations: toward bread-rites 
(Didache, Ebionite and Gnostic Acts), and toward memorial 
sacrifices (Hippolytus). But all, have a common link in 
the bread identified as the body of Christ; thus all have 
a common foundation in a supper in which the blessing and 
1. Op. cit., pp. 261 ff. 
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distribution of bread was the central action. 
It is pointless to try to discover the original 
words of institution, since all accounts reflect developing 
liýurgical -traditions; this is revealed even in the manu- 
script history of the texts themselves. Justin's evidence 
warns against assuming the Pauline formula to be anything 
like a primitive, universal rite. On the contrary, there 
is no lst or 2nd century rite which follows Paul's account 
except the Longer Version of Luke, which Richardson argues- 
persuasively to be a later addition. Although Clement of 
Rome, Ignatius, and Polycarp know Paul's teaching on the 
Lord's Supper they give no indication of acquaintance 
with the-rite of I Cor. 11.23-26. Furthermore, the 
latter passage is at variance with the rest of the Pauline 
teaching: in the passage mentioned the order is bread-cup, 
with an emphasis on the new covenant in Christ's blood and 
the memorial proclamation-of his death; elsewhere the 
order is cup-bread, with an emphasis on the bread and 
spiritual communion in the-life of Christ. The first 
mention of a rite akin to Paul's is in Justin, nearly a 
century later, and there the primary emphasis is still on 
the sacramental-communication of life. Dodd correctly 
relates I Cor. 11.24 to John 6.48,519 
2 
says Richardson, 
but the former presupposes the latter to supply it with 
intelligible meaning. 
3 Thus Richardson concludes that 
1. Ibid. v pp. 269-273. 
2. Interpretation of the Fourth Gospel, P. 338. 
3. Richardson, op. cit., pp. 275-2.89. 
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the Pauline formula reflects a later stage in the 
developing liturgyp and was inserted into the text some- 
time during the 2nd century, a practice which he demon- 
strates to have been acceptable during that period. 
1 
The development is then reconstructed as follows. 
The Lord's Supper was originally the result of the table- 
fellowship of Jesus with his disciples, endued with its 
deepest meaning at the last of these suppers; thus there 
was a sense of remembrance from the first. But the meal 
was infused with a variety of notions. 
2A 
unity of 
spirit prevailed, but the rite itself developed along a 
variety of lines; the variant accounts of the Last Supper 
are reflections of this. 
Richardson accounts for the sources as follows. In 
Mark there is no command to remembrance, nor is there any 
external evidence for a Markan rite for another century. 
Thus Mark is essentially an interpretation of the Last 
Supper that gradually gained ascendancy, thereby modifying 
the Eucharist itself. Luke-Acts is a development of Mark, 
but deviates significantly. If his re-working of the 
Markan material is a result of his repugnance to sacri- 
ficial theology, this only shows that Mark's tradition. 
was not universally recognized. In fact, argues 
Richardson, Luke revised the account under compulsion of 
his knowledge of a rite actually practiced in the churches 
of his acquaintance in which the bread-rite as a communion 
1. Ibid., p. 285. 
2. Sup ra, p. 84ff . 
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oi the life of Christ was central. This-was essentially 
the same rite reflected in the genuine Pauline material 
(excluding the later liturgical formula). John is a 
I 
further theological development of Luke-Acts and Paul, 
in which the Eucharist is elevated to sacramental heights, 
with the bread still central; but the cup was not long to 
follow in importance, being identified as the blood of 
Christ. This elevation of the cup, along with the rise 
of sacerdotal terminology and sacrificial theology 
(Clement, Ignatius, Ep. Barnabas) tended toward the Markan 
interpretation, and led many churches to follow the Markan 
order (bread-cup) as the Eucharist was separated from the 
Agape. This was hastened by the fact that bread-wine is 
a more natural order, especially to the Greeks, than wine- 
bread. The Markan order finally prevailed. The' 
"Pauline" formula of I Cor. 11.23-26 represents a stage 
in the tradition perhaps between Justin and Hippolytus. 
In the latter the eucharistic liturgy takes on definitive 
form, with the Markan order and (pseudo-)Pauline emphasis 
1 
prevailing. 
Richardson's argument is well-reasonedg cogentv and 
convincing. Its greatest weakness lies in the total lack 
of, textual -evidence for his theory of the Pauline formula 
as a later addition. Against this objection-he argues 
that all the Pauline manuscripts are descended from one 
edited collection of his epistles, a "'Church Book" to the 
1. Richardson, op-cit., pp. 296-306P 332-333. 
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making of the text of which liturgical concern has 
contributed. 
1 The theory is still weakened by this lack 
of textual support, however. 
Barring that exception Richardson's is a strong case, 
and a serious attempt is made to handle all the data. The 
evidence would seem to support diversity in the developing 
tradition, a diversity of which Paul may have formed a part, 
not as innovator but as developer of existing tradition. 
The 2nd century trend toward unity was culminated in 
Hippolytus. Lietzmann and Richardson have conclusively 
demonstrated that during the period under discussion the 
bread-rite was central, with primary emphasis on the 
spiritual communion of life in Christ. These conclusions 
must be kept in the forefront with regard to the develop- 
ment of the Eucharist during the lst and 2nd centuries. 
E. LITURGICAL FORMS 
Although the Church made no conscious attempt at 
modelling its worship on Jewish patterns until'the 3rd 
century '2 it nevertheless expressed itself in those forms 
of worship to which it was accustomed, viz., those of the 
Temple and especially the synagogue. Even so the Church 
filled those forms with new content, thus breaking with the 
3 Jewish worship of the past. Moule rightly asserts that 
1. Ibid., pp. 284-286. 
2. Ibid., p. 268. Cf. especially Ap. Const. VII-VIII. 
3. Delling, OP-cit-, pp. 3-14. 
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although many New Testament references called 
"liturgical" may not be. actual liturgical pieces, they 
are certainly liturgical in form, thus reflecting the 
worship of the period. 
1 
As the Christian meeting gradually replaced the 
synagogue as the normal centre of worship, and with the 
destruction of the Temple, the idea of the Church as the 
new Temple of God attained increasing prominence. In 
this the Church was undoubtedly influenced by the apocalyp- 
tic idea of the eschatological Temple as the centre of 
worship in the Age to Come, 
2 
and the rise of sacrificial 
theology as reflected in Hebrews. 
3 It was only a short 
step to the transfer of sacerdotal terminology to Christian 
life and worship. 
4 
Such language rapidly helped to create 
a liturgical phraseology; this is evidenced in I Clem. 34, 
59-61, which indicate that certain phrases, ideaso and a 
5 defined type of prayer had become current. To the use 
of these Jewish forms by the Church and'their development 
we shall now direct our study. 
1. Moule, Bir , p. 26. 
2. See Ch. I "Apocalyptic", pp-49-50. 
3. For a thorough discussion of the Church as the Temple 
of God and its possible parallels with Qumran see 
Ggrtner, op. cit. 
4. Cf. Rom. 12.1,15.6; Phil. 2.17; 1 Pet. 2.5; Heb. 13-10, 
T55,16. Clement refers to the bishop, elders and 
deacons as "High Priest, priests, and Levites. 11 I Clem. 40-41. Ignatius refers to the gathering place of 
Christians as a "sanctuary, " or-"place of sacrifice, " 
0 -7f Eph. 5, Trall, 7. Philad. 4, Magn. 7. 
Cf. Ep. Barn. 16. 
5. Srawley, op. cit., pp. 19-20,31. - 
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1., Public Reading and Teaching. Although there are 
several New Testament references to the public reading of 
1 the Old Testament in the synagogue there is no explicit 
evidence that the Church followed the practice in its 
meetings. 
2 The liturgical reading of scripture was a 
function of worship fulfilled at the synagogue service 
which most of theearly Christians attended. Nevertheless 
it is highly unlikely that certain Old Testament passages 
capable of Christological interpretation were not read in 
these meetings from the beginning as constituting the 
basis for the "teaching of the Apostles.,, 
3 But'these 
passages were most probably'included. in the kerygmatic and/ 
or didactic address, in the form of a Christian midrash. 
4 
Actual readings proper of any length were most commonly 
taken from Christian writingsv as these began to appear; 
the Gospels were probably meant to be read aloud, and the 
epistles certainly were. 
5 The first explicit source is 
Justin, who states that the "records of the Apostles, or 
the writings of the Prophets, are read as long as we have 
time. ,6 The public reading of scripture, including 
1. Lk. 4.16-30; Acts 13-14-15,15.21; 11 Cor. 3.14. 
2.1 Tim. 4.13 instructs Timothy to concern -himself with 
"(public) reading, exhortation, and teaching, " but 
there is no indication that the reference is to Old 
Testament readings after the pattern of the synagogue. 
3. Acts 2.42. 
4. As exemplified in the preaching of Acts: 2.14-36; 3-12- 
26; 7.2-53; 8.26-35; 13-16-41; 15-13-21; 28.25-28. Cf. 
also the extensive use of the Old Testament in other 
New Testament writings intended for public reading, 
especially the Epistles of Paul, Hebrews and Peter. 
5. Col. 4.16; 1 Thess. 5.27; Philem. 2. 'Cf. Delling, 
op. cit., pp. 92-95. 
6`*, ý , ' Apol. 1.67. 
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passýges from the Old Testament, is also attested by 
Melito, C. 170 A. D. 
1 By the end of the 2nd century the 
office of Reader is*established; like his Jewish parallel 
he is not a permanent officer, but one appointed to the task 
by the bishop on a given occasion. 
2 Thus it is highly 
probable that as the Christian meeting was increasingly 
structured so was the practice'of the public reading of both 
Jewish and Christian writings. 
Although various lectionary systems were probably in 
use in the, lst century synagogues3 there is no evidence that 
there was any corresponding practice in the early Church. 
ýhe first concrete evidence of such is in the 4th century 
Apostolic Constitutions. Justin, Irenaeus, Clement of 
Alexandria, and Tertullian all s peak of the public reading 
but show no'awareness of a lectionary. 
4 
1. Homily on the Passion, 1.11. 
2. Tert., De Praescript., 41.4; Hipp. Ap. Trad. 12. See 
Appendix III, "Synagogue Worship, " pp. 274-275. 
3. See Appendix III, "Synagogue Worship, " pp. 293-296. 
4. Apol. 1.67; Adv. Haer. IV. 23.8; Strom. 7.7; De 
Praescript. 36. Carrington and Guilding, in different 
but related theses, have most forcefully raised the 
question of the use of lectionaries in the early Church. 
Carrington, The Primitive Christian Calendar, rightly 
maintains that e Church continued to folloiw the Jewish 
calendar and participate in Jewish worship. He further 
argues that the Pentateuch was read in the synagogue in a 
lectionary cycle during the lst century. This influenced 
the young Church to develop a cycle of its own at an early 
date, and Carrington's main thesis is that the Gospel of 
Mark was originally intended to be a one-year Christian 
lectionary. His arguments, based on the literary 
structure of the book and manuscript markings which must 
certainly be lectionary divisions, are well-reasoned and 
cogent. 
But Davies, op. cit., has raised serious objections to 
Carrington's thesis. He rightly questions the probability 
of the Church's developing-a Christian lectionary as early 
__as 





- Delling maintains that the spoken word, which 
eventually gave rise to the sermon, was derived neither 
from Jewish exposition nor from pagan aretalogical enumer- 
ations of divine attributes. Rather, it arose from the 
need for proclaiming the Christian message itself. This 
form of teaching was essentially determined by the 
eschatological content of the Christian message rather than 
any Jewish or pagan practice. Nevertheless, it is difficult 
to imagine the apostles and prophets not utilizing the Jewish 
Contd. ) contrary, pp. 128-133. In a detailed examination 
Davies demonstrates the implausibility of Carrington's 
literary arguments, and raises doubts as to the primitive- 
ness of the lectionary markings. Nevertheless, he allows 
that Carrington has drawn attention to the close ties of 
the early Church with Judaism, and his view cannot be dis- 
missed outright, pp. 134-148. It may well be that Mark 
was used as a lectionary at a fairly early date in some 
quarters; cf. Werner, op-cit-P Pp. 70-94. 
Aileerý'_Guilding, The Fourth Goýpel and Jewish Worship (Oxford: At the Clarendon Press, 1960), makes no such claim 
concerning the use of a Christian lectionary, but proposes 
a thesis concerning the literary structure of John which 
presup oses widespread Christian acquaintance with (and 
use ofý the Jewish lectionary system. According to 
Guilding the final arrangement of the Pentateuch and 
Psalter was made for continuous use in a triennial 
lectionary cycle: the Pentateuch was finally adapted 
circa the 4th century B. C.; the Psalter was arranged 
laYe-r. perhaps in the 2nd century B. C. There was still 
a certain freedom of choice in the lst century synagogues 
-with regard to the Prophets (26-44,229-331). Guilding's 
. main 
thesis is that the Fourth Gospel is patterned after 
the triennial cycle. 
Morris has called Guilding's view into question. He 
argues that the sources do not give sufficient support to 
the idea of a fixed lectionary in the synagogues, nor is 
there any evidence forthcoming that Christians followed a 
lectionary, op. cit., pp. 11-29. The remainder of Morris's 
work is a demonstration of the implausibility of Guilding's 
thesis concerning the literary structure of John. 
1. Delling, op. cit., pp. 100-101. 
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for7hs of-instruction with which they were familiar; in 
any case, the evidence is abundantly clear that Christian 
teaching constituted an essential part of worship, so much 
so that the bishop was originally conceived as essentially 
the teacher of the church. 
1 
One other forni of the "Word" aspect of worship was 
that of prophecy-, which seems to have been the eschatolo- 
gical gift of the Holy Spirit enabling the prophet to speak 
the kerygma and instruct in the didache with particular 
2 
power, having the spiritual mind of Christ. The prophet 
seems to have been a prominent figure through most of the 
2nd century. 
3 
2. Prayer. Prayer was an essential feature of 
Christian worship from the beginning. Consistent with the 
charismatic informality of early Christian gatherings it 
was spontaneous and distinctively Christian. Acts 2.42 
speaks of the first Christians in Jerusalem gathering daily 
for "the teaching and. fellowship of the-apostles, the 
breaking-of bread, and-the prayers. " This may well 
indicate a daily recitation of the synagogue prayers; 
4 
but 
1. For evidence of the centrality-of teaching. cf. -Acts-2.42; 20.7-11; 1 Cor. 14.26 ff; I Tim. 4.6.13; 5717; 6.2 ff.; 
II Tim. 2.2; 4.2-3. On the bishop as teacher seesupra, 
p. 72. 
2.1 Cor. 14.1-6,24 ff. Cf. Schweizerp Worshipp pp. 201-202. 
3. See supra, P. 74. 
4. See Appendix III, "Synagogue Worship, " pp. 284-290; 
especially p. 287; cf. Berakoth 16a for evidence of a 
similar practice in Judaism. 
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therýe is no evidence that the practice contýnued. 
Nevertheless, Christian prayer was essentially Jewish 
in form, being filled With Christian content. 
1 As the 
Christian gathering replaced the synagogue as the centre of 
worship the use of set prayers in the Jewish fashion gained 
increasing acceptance. Perhaps the earliest of these was 
the Lord's Prayer, which the Didache instructs to be recited 
thrice daily"a sa direct counterpart to the Jewish prayers 
(8.2-3). The Amidah, or daily prayers of the synagoguel 
were themselves in development during the lst century, and 
"it would be rash to expect whole passages in the early 
Christian prayers to be word for word parallel with those 
of the synagogue liturgy. 112 But the synagogue had a great 
influence on-Christian prayer. I Clement 59-61 is an early 
prayer containing many points of-contact with the Amidah, 
Shema blessings, and the Alenu prayer. Didache 9.4 is a 
Christianization of the 10th Benediction; Didache 10.2-4 
is an entirely Jewish blessing in tone and character except 
for the Christianizing phrase, "through Jesus thy child. " 
The 4th century Apostolic Constitutions contain many prayers 
essentially Jewish in form, including expanded and Christian- 
3 ized versions of the first three Amidah benedictions. 
I 
1. Cf. Acts 1.24-28; 4.24-30; 12.12; Eph. 1.16-22.1 Cor. 
14-13-16 shows that the basic procedure was Jewish: one 
led in prayer to which the congregations responded with 
an Amen; but the prayer itself is Christian in content. 
The practice is basically the'same in the time of Justin, 
Apol. 1.67-- The Lord's prayer bears strong resemblance 
to certain parts of the Alenu prayer and the Kaddish; 
see Appendix II, "Synagogue Worship, " PP. 306-307P315-316. 
2.. Dugmore, op-cit., P. 75. 
3i VII. 33-35; cf. also 26-27. 
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The use of set prayers did not proscribe spontaneous 
ones, however. This is evident in Didache 10.7. in which 
the prophets are allowed to offer eucharistic prayers as 
they wish. This also seems to be the case in Justin, 
' 
and is explicitly so in Hippolytus. 
2 
The evidence supports the view that the early Chri-stians 
normally assumed the Jewish posture of standing in prayer, 
with the leader (if not all) raising his hands extendd ,d 
3 
slightly upwards. By the end of the 2nd century it was 
4 
co=on to pray toward the East. It is difficult to say 
how early this custom arose; it was an ancient Jewish 
practice, and may well have been practised from primitive 
5 times. 
3. Confessions. Christianity was considered by its 
early adherents to be the eschatological fulfilment of the 
Jewish religion. The essential part of the faith was 
Christological, and the early Church found that Christolo- 
gical summaries of the faith were indispensable, especially 
before the fixation of the Canon. It is not surprising, 
therefore, to find numerous simple, succinct Christological 
confessions in the New Testament, 
6 
as well as more detailed 
1. Apol. I. 65j, 67. 
2. Ap. Trad. 10. 
3.1 Tim. 2.8; 1 Clem. 2.29. gf. Appendix III, "Synagogue 
Worship, " p. 289. 
4. Tertullian,, Ad. Nation. 1-13; Apol. 16; Origen, Hom. in 
Num. V. 1. 
5. Cf. Appendix III, "Synagogue Worship, ". pp. 275-276. 
6. Acts 8.37';. 1 Cor. 12.3; Rom. 10.9;. Heb. 4.14; 1 Jn. 2.22; 
4.21 15. -Cf. Cullmann, Confessions, pp. 
10-119 38-41. 
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conf essional Christological recitals. 
10 
Lietzmann maintains that Christological confessions 
have their material setting and origin in eucharistic 
. 
prayers. 
2 Others have*pointed to the natural setting of 
the Apostles' Creed in the baptismal liturgy of HippolytuS3 
and suggest that Acts 8.36 ff., Eph. 5.26, * and I Pet. 3.21 
are indications of baptismal confessions. 
4 
Cullmann warns against the danger of ascribing 
confessional origins to one setting, and suggests that there 
were five: baptism, regular worship, exorcism, persecution, 
and polemic. We can do no better than follow Cullmann's 
outline, *briefly summarizing and discussing-the evidence. 
5 
The Church had a precedent for confession in regular 
worship 
6 in the Jewish Shema service. 
7 There is some 
evidence that Christians tried to "Christianisell the Shema 
service in the synagogue, 
8 but none attesting to its actual 
1. Rpm. 1.3-4; Phil. 2.6-11; 1 Pet. 3.18; 1 Tim. 3.16. It 
is not always easy to distinguish between confessions and 
hymns, since hymns are usually confessional. See the 
excellent summary of criteria for ascertaining (and dis- 
tinguishing between) confessions and hymns in Martin,, 
"Aspects, " pp. 16-17. 
2. "Symbolstudien VIII-XII., 11 Z. N. T. W., xxiii (1923). p. 265. 
3. Ap. Trad. 21. 
4. C. A. A. Scott, Christianity According to St., Paul 
(Cambridge: Aý the University Press, 1937 -P. 119; 
Martin, Worship, pp. 61-63, and IlAspects, " p. 29; 
Beasley-mlirray, oR. cit., p. 261. 
5. Confessions, p. ý8 ff. Martin, "Aspects, " also emphasises 
the variety of confessional settings, pp. 15-16. 
6. - Baptismal confession has been discussed above, pp.. 79-80. 
7. See Appendix III, "Synagogue Worship, " pp. 278-284. 
8. Pesalýim 56a. See Appendix III, "Synagogue Worship, " 
pp. 280,286. 
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use'in Christian gatherings. 
1 It is probable, however, 
that the recitation of the Decalogue was soon included in 
the regular worship of the Church. 
2 Cullmann suggests 
that Phil. 2.6-11 was one of the earliest'confessions of 
faith composed for worship, and was used as an independent 
liturgical piece, perhaps as a hymn; I Cor. 15.3-7, on the 
other hand, is a primitive confession used in preaching and 
instruction. 3. Rom. 1.3'4 may well . have been used in-the 
latter context as well. 
The confession of the Kingship of Christ seems to have 
played a role in exorcisms. This is especially clear in 
Justin, who in an exorcistic passage defines the title 
Kyrios as the "Lord of the powers. ,4 Its New Testament 
5 
usage is attested as well. 
1. Dugmore argues that it was used, daily, but his proof is 
entirely. inferential, op. cit,., pp. 102-104. He suggests 
that the Shema dropped out of use in the Church after 
Hadrian suppressed its recitation in the synagogue c. 135 
A. D. The Jews resorted to the subterfuge of including 
it in the Kedushah of the Amidah (see Appendix III, 
"Synagogue Worshipg" PP. 3001 314. ) A Christianised 
form of this subterfuge may be seen in Ap. Const. VII. 
35; but the latter 4th century work is the product of 
a period when certain parts of the Church were consciously 
patterning their worship after the synagogues, and cannot 
be taken as evidence for practice in the early Church. 
2. Cf. Didache 1-2; Ep. Barn. 19.2 ff. According to Pliny 
the Christians in Bithynia-(c. 112 A. D. ) "bind themselves 
on oath not to commit this 67 that crime, but rather to 
commit no theft, no murder, no adultery, not to break 
their word, " etc. (Ep. ad Trajan X. 96.7; the translation 
is Cullmannls7-, Worship, p. 22). So also Dugmore, op. cit., 
pp. 104-105. 
3. Cullmann, Confessions, pp. 20-23. 
4. Dial. c. Trypho 85.1-2; cf. also 30.3,76.6. Cullmann, 
Confessions, p. 24. 
5. Acts 3.6; 4.10; Mk. 1.24; 3.11; 5-7. 
- 
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An important setting of early confession is persecution. 
Cullmann observes that payC Oft W "to bear witness, " 
actually acquired the meaning "to suffer martyrdom. 11 He 
suggests that the origin of the mention of Pontius Pilate in 
the Apostles' Creed can be traced back to I Tim. 6.13, in 
which Timothy is exhorted to keep before him the example of 
"Christ Jesus, who before Pontius Pilate witnessed a good 
confession, " and thus 11continue the good fight, " for he 
(Timothy) had also appeared before the authorities once and 
had "witnessed a good confession before many witnesses. " 
Cullmann suggests that in the creed 11witness" became 
11suffered1l due to the-changing circumstances and developing 
theology of the Church. He also maintains that the simple 
formula /<u ccs X to-res arose in contradistinction to 
1<ujoc, os and that it was fixed in its stereotyped 
form by persecution. 
A later setting of confession was'the polemical need 
of the Church in opposition to heresies: anti-Docetic 
confessions may be seen*in Ignatius 
2 
and I Jn. 4.2; ' 1 Cor. 
8.6 is in opposition to polytheism; and I COr. 15.3-8 
3 
opposes unbelief in the resurrection. 
Tripartite confessions are not found in the New Testa- 
ment; there they are Christological. Cullmann suggests 
that bipartite formulas (God and Christ) arose out of the 
l. 'Op. cit., pp. 25-30. Cf. also I Cor. 12.3 with Mart. 
-PolY- 
9.3 and Pliny, Ep. ad Trajan X. 96.7. 
2. 
-Trall. 9; 
Smyrn. 1; Magn. 11; Eph. 18.2. 
3. Cullmann-, Confessions, Pp. 30-32. Cullmann cautions 
against a too rigid classification, observing that any 
given confession may have been used in a variety of 
circumstances, (cf . 1- Cor. - 
15 -k-3-7ý8) 9- P--t- 33 
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strtiggle with heathenism and dogmatic disputes. 
1 The 
tripartite formula arose out of baptism, which was closely 
2 linked with the gift of the Holy Spirit. 
Psalmody and Hymns. Music definitely formed a 
part of Christian worship in the Pauline churches. 
3 Its 
use in the Temple and synagogue4 and its character as a 
natural form of devotional expression render it highly 
probable that . the Pauline churches reflect a widespread, if 
not universal, practice from a very early period. 
5 The most 
common form of musical worship in Judaism was psalmody, and 
it is likely that Christians made extensive use of the 
Psalter, especially those Psalms capable of Christological 
-interpretation. Hymns and spiritual songs. sj ,w9, QjS 
Mv C U/LA L -r t ., 
Eph. 5.19, Col. 3.16) are no doubt 
exemplified in the Hymn Scroll from Qumran, IQ H. 
6, 
Although Greek hymnody affords certain parallels, and 
may even have influenced it to a limited extent, Christian 
hymnody in the early period is clearly Jewish in form. 
7 
1. Confessionsp PP. 36-42. For examples of the heathe n 
struggle cf. I Cor. 8.6; 1 Tim. 2.5; 6.13 ff.; II Tim. 
4.1. Dog5a-tic disputes are reflected in Irenaeus,, Adv. 
Haer. 111.1.2; 4.1-2; 16.6. 
2. Ibid., p. 43. This is especially clear in Hipp., Ap. 
Trad. 21. See supra, p. 77. 
3.1 Cor. 14.26; Eph. 5.19; Col. 3.16. 
4. See Appendix III, "Synagogue Worship, " PP. 303-304. 
5. Cf. the Bithynian Christians, who gathered "to sing a hymn to Christ as (to a) God, " Pliny, Ep. ad Trajan X. 96.7. 
6.. A hymn as a religious poem in metre was unknown to Judaism 
and the Apostolic Age. These hymns were what were later 
termed canticles, and other forms of Jewish religious. 
poetry rendered musically, Werner, op-cit., pp. 207-203. 
See Appendix III, "Synagogue Worship, " PP. 303-304. 
7-. Dugmore, op 
- 
cit., pp. 80-81; Moule, Birth, p. 24; Delling, 
op-cit., pp. 83 ff.; Oesterley, *-. 2ý. `3`177 -149. ._v pp. 
148 
-,,,, ýrtin, "Aspects, " pp. 8-9 lists three basic differences: Jýi- (Contd. 
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R. Martin-distinguishes between Jewish, Christianized-Jewish, 
and distinctively Christian hymns, and suggests the following 
passages as exemplifying each: 
(1) Jewish: Lk. 1.46-551,68-79; 2.14; 2.29-32. 
(2) Christianized-Jewish: Rom. 11-33-36; 1 Tim. 1.17. 
Christian: 
(a) Sacramental: Eph. 5.14; Tit. 3.4-7; Rom. 6.1-11; 
Eph. 2.19-22. 
(b) Meditative: Eph. 1-3-4; Rom. 8.31-39; 1 Cor. 13. 
(c) Confessional: I Tim. 6.11-16; 11 Tim. 2.11-13. 
(d) Christological: Heb. 1.3; Col. 1.15-20; Phil. 
2.6-11-; 1 Tim. 3.16.1 
1 
There is no emphasis in the New'Te-stament on musical 
form, nor any evidence for musical instruments. 
2 There are 
traces of the use of instruments very early, however, and a 
0 
controversy over their use dates*back at least to the latter 
part of the 2nd century. 
3 
Contd. ) (1) Greek hymns pile up epithets and invocations* 
in the hope that one of the gods will hear, whereas 
Christian hymns approach God with confidence; (2) while 
both Greek and Christian hymns laud the deity's attributes, 
the latter emphasize God's redeeming activity in history; 
(3) Greek hymns tend to deify man and humanise the gods, 
whereas Christian hymns maintain a sharp distinction. 
1. Caution must be exercised against a too rigid classification 
of hymns, and especially against a too ready identification 
of certain passages as hymns (cf. Rom. 6.1-11). Certain 
passages may well be hymnic poems composed by the author 
himself, and were never actually sung by the churches. 
Nevertheless they are hymnic in form, thus reflecting the 
musical worship of the period; cf. Moule, Birth, p. 26. 
2. Delling, op-cit., p. 86; Moule, Birth, p. 65; Martin, 
"Aspects,. " P. 12. 
3". Ignatius favourably compares a harmonious church to a well- 
tuned lyre, through which harmoniousness "Jesus Christ is 
being sung. " and urges the Christians to-"Join in this 
choir, " Eph. 4.1-2; Philad. 1.2. Cf. I Cor. 14-7. 
-. 4 -, 
(nr harp., 
-, - 
gxplicitly condoning the use of the7 lyiýp 
(Coht-d-. 
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Benedictions and Doxologies. The various 
short liturgical formulae here classified as benedictions 
and doxologies constitute the most familiar parts of wor- 
ship, and would be most expected to reflect their Jewish 
antecedents. 
1 It is somewhat surprisingp therefore, to 
discover very little evidence of direct borrowing from 
Jewish worship. The only possible exception is the Ter 
Sanctus portion of the Kedushah, quoted in Rev. 4.8 and 
I Clement 34.6.2 This dearth of actual Jewish benedictions 
and doxologies can only be explained by our thesis that 
early Christians met regularly for worship in the synagogue, 
and that the Christian meeting for several decades con- 
stituted an extra-liturgical gathering of those Jews (and 
a few non-Jewish believers) who accepted the fulfilment of I 
the Jewish religion in Christ. Thus new content was poured 
into the old forms. 
Contd. ) are Clement of Alexandria, Paed. II. 4,, and-Cyril 
of Alexandrial Lexicon, "Psalmos. " Opposing instruments 
are Pseudo-Cyprian, De spectaculist 3; Chrysostom, Hom. 
in Ps. 150; Theodoret of Cyrrhus, in Ps. 150. 
1. See Appendix III, I' S)magogue Worship, 11 pp. 
2. Dugmore maintains that the Kedushah does not form the 
background of the Ter Sanctus, nor'is its usage in the 
passages cited liturgical, op. cit., p. 108. Lietzmann 
accepts the Kedushah as its background, but argues (as does Dugmore) that it was not used in the Church 
liturgically before the 3rd centuryl OP-cit-P P. 136. 
The first unequivocal mention of the Ter Sanctus as a 
liturgical piece is in Tertullian, De spectae. 25, and 
De orat. 3; it is quoted in full in Cyril of Jerusalem, 
Cat. MYstt 5.3, and in Ap. Const. VII. 35. Werner 
convincingly refutes this view, however, demonstrating 
conclusively that its context in I Clement is liturgical, 
and calls attention to the oblique reference to its 
liturgical use in Clem. Alex., Strom. VII. 12, op. cit., 
pp. 286 ff. So also Oesterley, op-cit., pp. 142 ff. 
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- That the Jewish doxological form influenced 
0 
Christian, worship is abundantly clear. There are numerous 
examples of benedictions and doxologies in early Christian 
literature which are purely Jewish, even in content, 
1 
as 
well as those, which are Jewish in form but distinctively 
Christian in content. 
2 
Liturgical Acclamations. The Amen was taken 
ov . er by the Church in its Jbwish usage3 from the very be- 
ginning. It formed a congregational affirmation of faith 
in response to a prayer, 
4 blessing, 5 or doxology. 
6 
The only occurrence of the Hallelujah in the New 
Testament is in the Apocalypse, 19-1.3,4,7. The earliest 
reference to it after that is an addition to Psalm verses 
mentioned by Tertullian. 
7 Its first appearance in the 
8 Eucharist is in a late Ethiopic addition to Hippolytus. 
The Hosanna, was originally both a plea for salvation 
and a royal acclaim in Jewish worship. Its use seems to 
have continued in certain Jewish quarters of the Church. 
9 
1. Rom. ll-'36; II Cor. 11.3; Phil. 4.20; 1 Tim. 1.17; 
I Clem. 34.6; Did. 10.4. 
2. '1 Clem. 61.3; Mart* Poly. 14.3; Ap. Trad. 3,4,6, 
et infra. 
3. For this and other Jewish acclamations see Appendix III, 
"Synagogue Worship, " PP- 302-303. 
4.1 Cor. 14.16; Did. 10.6; Justin, Apol. 1.67. 
5.1 Cor. 16.24; Gal. 6.18; Heb. 13.25. 
6. Rom. 11-36; 16.27; 11 Cor. 120; Gal. 1.5; Eph. 3*21; 
Phil. 4.20; 1 Tim. 1.17; 6.16; 11 Tim. 4 18; Heb. 13.21; 
I Pet. 5-11; 11 Pet. 3.18; Jude 25; 1 Cl; m. 6.13. 
7. De orat. 27. 
8. Ap.. Trad- 26. 
9. Cf. Did. 10.6. Werner, op. cit:, p. 267, claims that its Fu-pplicatory meaning was shed in Christianity, and the 
-. 
homagq, to royqlty, ýý_, sublimated. 
ill 
Two other acclamations of distinctly Phristian origin 
are-Abba and Marana tha. Their antiquity is attested by 
their Aramaic form, preserved even in Greek. Abba seems 
to have been a peculiarly intimate vocative by which 
Christians addressed God in prayer. Marana tha was a 
primitive eschatologibal prayerp almost an ejaculation, for 




In this chapter we have sought to outline the i=ediate 
liturgical background to the Johannine Apocalypse, which was 
the worship of the early Christian church. We have seen 
that that worship cannot be studied in_isolation from its 
Jewish antecedents, which are discussed in detail in the 
appendices to this thesis'. 
In particular we argued that as far as the development 
of the theology of worship was concerned, the early Christians 
increasingly saw the Church as the new eschatological temple 
already being built in this age, although the practices of 
worship were often the Christianised development of the 
worship of the synagogue and the family. We also argued, 
however, that much of the worship of the early Church was 
distinctive, as required by the consciousness of eschatolo- 
gical fulfilment. These points are of considerable 
1. Rom. 8-15-17; Gal. 4.6; cf. I Pet. 1.17. 
2.1 Cor. 16.22; 'it is apparently ýranslated in Rev. 22.20. 
3. Did. 10.6. 
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importance for our main thesis, as developed in Chapter IV, 
"Liturgical Structure in the Apocalypse. " 
The detailed discussion of early Christian worship, 
as well as its Jewish antecedents as outlined in the 
appendices to this thesis, will be referred'to*frequently 
in our discussion of liturgical patterns and structure in 
the Apocalypse, to which we now turn. 
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EXCURSUS I 
"The Last Supper" 
0 
The New Testament affords evidence for several views 
of the Last Supper. One is that it was a "Jewish festal 
meal in a narrow circle of friends" -a haburah. Thus it . A- 
was the last of a series of ordinary, but highly religious 
and special in their context, table-f ellowship'meals between 
Jesus and his disciples. This view was forcefully argued 
1 by Lietzmann. But Jeremias has argued that a Daburah was 
a religious association of a, very particular kind, to. the 
characteristics of which there is no evidence that Jesus 
2 
and his disciples conformed. 
Because of the paschal connotations in the eucharistic 
traditionv some scholars have modified the tiaburah-theory 
by suggesting that Jesus and his disciples formed a religious 
fellowship bearing a, loose resemblance to a. haburah, but as 
unique as Jesuslýown ministry was in the Jewish context; 
they met frequently for meals--that-were religious in nature. 
At meals on Sabbath eve and other festal occasions they 
would naturally have performed the kiddush. 
3 Thus, it is 
suggested, the Last Supper was the last of these meals, and 
took place on the Day of Preparation; it was not the actual 
1. Ibid. t pp. 172-187. Jungmann also supports this view, 5P--. citep P. 31. 
2. Joachim Jeremias, The Eucharistic Words of Jesus (Oxford: Basil Blackwell, . 195 e 29-31; cf. also A. J. B. Higgins, The Lord's Supper in the New Testame--nT (London: SCM Press 
Ltd. 9 1952), pp. 
3. See Appendix III Synagogue Worship pp - 301-302. 
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Passbver, but they-celebrated the Passover Iciddush, and 
thus the tradition was infused with paschal connotations. 
T. W. Manson and Higgins have urged against this view 
that there is no evidence for a Passover-kiddush twenty-four 
hours'before the Passover on the eve of-the Day of Prepar-, 
ation; on the contrary, it was said in the-first part of 
the Passover meal itself. 
2 
A common solution is to accept the -prima facie evidence 
of the Synoptics that, the Last Supper was an actual Passover 
celebration. This has been argued most forcefully by 
Jeremias, and supported by others. 
3 ý Against this position 
is the evidence of the Fourth Gospel that it occurredý on the 
eve"of the Day of Preparation, and the enigmatic logion in 
Lk. 22.16 in which Jesus states that he shall not eat the 
I 
Passover "until it is fulfilled in the Kingdom, of God.,, 
4 
Lietzmann listed several arguments against the Last Supper. 
as a Passover meal, the most important. of., which is,, that it 
5- KUmmel is lacking in all the paschal characteristics. 
argues that it is very unlikely that the-Jews-would'have 
6; . 
crucified Jesus on the day of Passover. , But. these 
1. Oesterley, OR-citop PP. 158-193; Dixt OP-cit-t PP. 50-65; 
Srawley, op. cit. p pP. 6-9. 
2.. Pesalýim X, 2. T. W. Manson, "The Jewish Background, " in 
Christian WorshiD. Studies in Its Historv and Meanin-a. ý 
(Oxford: At the Clarendon Press, 1933 , p. 46; Higgins, --&T- 
v P. 15. Manson also points out that the Lucaný ýffgý 
I which he considers to be primary, does-not support this view. -I 
-3. Jeremiasg OP-cit-, pp. 8-13P 137-ff.; Higgins, -PP. Cit.. 
' 
PP. 13-23; Manson, op. cit.., pp. 46 ff. 
4. Richardson regards-this as-conclusive, op. cit., P. 308 
5. Lietzmann, op-cit. -.. pp. 172 ff.; he is followed by GUnther 
Bornkamm, Jesus of Nazareth (New York: Harper and Row, 1960), 
__p. _- 
161. 
6. Werner. Georg KUmmel, 'Promise and Fulfilment (London: SCM 
Press Ltd-v 1957)9 p. -II-9. 
1ý 
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obj6ctions have been refuted by Jeremias and Higgins, and 
further evidence adduced in support of the Passover theorye 
1 
Nevertheless, some scholars remain unconvinced. Kuhn has 
refuted several of Jeremias' positive arguments, suggesting 
that the Dead Sea Scrolls reveal that many of the so-called 
"paschal" characteristics to which Jeremias alludes find 
their parallels in the religious meals at Qumran. Kuhn 
also adds the criticism that the Passover was a family 
celebration, and there is no evidence of it ever being 
2 
celebrated otherwise. Against this, however, it must be 
argued that the evidence of the Scrolls does not allow us 
to assert as much as Kuhn does; 
3 furthermorep several logia 
reflect Jesus' attitude that his disciples constituted his 
4 family. 
An effort has. been made-by A. Jaubert to resolve--the 
conflicting evidence of John and the Synoptics and the time- 
table difficulties by suggesting that Jesus followed the 
old solar calendar, which was still in use among the Essenes 
and others (see supra, p. 65). according to which the 15th 
Nisan always fell on Wednesday. Jaubert suggests that 15th 
Nisan in the official lunar calendar fell on Saturday in the 
year of the Crucifixion. Thus the Last Supper was a Pass- 
over; Jesus and his disciples celebrated it on Wednesday 
eve (i. e., Tuesday night), and was arrested during the night. 
1. Jeremias, OP-cit-P. Pp. 8-139 137 ff.; Higgins, op. cit., 
pp. 13-23. 
2. Karl Georg*Kuhn. -I'The Lord's Supper and the Communal Meal 
at Qumran, " in The Scrolls and the New Testament (London: 
SCM Press Ltd., 1958), pp. 81-84. Kuhn is supported by 
Cross, OP-cit., pp. 178-179. 
3- -7Zee Appendix IV, . "Worship at Qumrariv'tl-, PP - 339-344. 
4. Mt. 12.46-509 Mk- 3.31-35, Lk. 8.19-21. 
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The imprisonment and trial took place over, -the next, two days, 
and Jesus was finally crucified on Friday, the official Day 
of Preparation. Thus the Synoptics are correct in portraying 
the Last Supper as a Passover, and John is correct in placing 
the Crucifixion on the Day of Preparation. 
This appealing solution is almost too neat. Manson 
pointed out years ago in rejecting a similar theory of 
Billerbeck's that'the Temple authorities would never have 
permitted- paschal sacrifices on any day other -, than the . 
official Day of Preparation. 
2 Milik rejects Jaubertts 
argument on the grounds that-the frequency of the feast 
falling in the same-week in both-calendars was only once 
every'thirty years; furthermore Jaubert's theory could have 
dire consequences for the reliability'-of other New. Testament 
data, especially Johannihe, attesting Jesus' observance of 
other festivals. 
3 Neither objection is insurmountable, 
however, and the theory, while-incapable of absolute proof, 
remains attractive. 
The question of the nature of the Last Supper remains 
open. One problem is that it is often assumed that the 
Eucharist had its direct origins in the Last Supper. Thus 
Jungmann argues, for instance, that the Lýst S4per could not 
have been a Passover because that was an annual rite, where- 
as the Eucharist was weekly, and the early Christians 
1. Jaubert, OP-cit-v PP. 95 ff. 
2. Manson, op. cit., p. 45. 
3. J. T. Milik, Ten Years of"Discovery in-the Wilderness of 
Judaea (London: SCM Press, Ltd., 1959)v PP. 112-113. 
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stri ctly adhered to Jewish laws. Efforts, are made to 
compare the various New Testament traditions with Jewish 
antecedents, and on that basis and other literary grounds 
one or another tradition is pronounced as the primary, 
definitive record of the Last Supper, in which the Eucharist 
supposedly originated. The result is a plethora of views 
2 
and hopeless confusion. 
Matthew, Mark and Luke represent the meal as paschal; 
John does not; and Paul gives no clear indication, unless 
I Cor. 5.7 indicates that it was paschal. Matthew and Mark 
have the order: supper-bread-cUP. Luke (shorter text) has 
cup-br(ýad, and the longer text has cup-bread-supper-cup. 
Paul'has bread-supper-cup. Thus Paul follows the order of 
an ordinary Jewish meal; Matthew and Mark do not follow 
any Jewish precedept. Most interesting is-that only Luke 
(longer text) and the weekly rite of Didache 9-10 follow the 
order of the Passover: - cup-bread-supper-grace after meals. 
Yet it is precisely for the'reason that the paschal rite is 
an annual one that Jungmann rejects the Last Supper as a 
Passover celebration. 
1. Jungmannq OP-cit-9 P. 31. 
2. Thus Dix brilliantly defends the Pauline account in I Cor. 
11.23-26 as historically correct, op. cit., pp. 65 ff.; he 
is followed by KUmmel, op. cit., pp. 120 ff. And yet 
Lietzmann considers Paul a-Hellenistic innovator, op-cit., 
pp. 205 ff.; and Richardson, argues persuasively that-the 
Pauline formula was not inserted until late in the 2nd' 
century, op. cit., p. 285! Rudolf Otto favours'the 
shorter version of Luke, and interprets all the other 
traditions accordingly, -The 
Kingdom of God and the Son of 
Man (Grand Rapids: Zondervan Publishing House, 1943). ' 
jýp-. 266 ff. R. H. Fuller, The Mission and Achievement of 
Jesus (London: SCM Press Ltd., 1954), pp. 64-68; Bornkamm, 
op. cl3t. 9 p. 211, fn. 11; and Vincent Taylor, Jesus and His Sacrifice (London: Macmillan and Co. Ltd., 1948)p 
pp. 1309 133 give Mark the priority; Taylor adds that 
Matthew has correctly brought out Mark's implications. 




"The Eucharist from Acts to Hippolytus" r 
For the first few months there was daily fellowship- 
meal in private homes. This food was apparently brought 
by -all, and shared in common; it was distributed to those 
who were absent as well. This meal had become the focal 
point of a weekly gathering by the'time Paul sojourned with 
the church at Troas; there is still no I direct evidence. - 
however, for anything resembling an actual eucharistic 
sacrament. 
2 
Paul discusses the common meal at-some length in 
I Corinthians 10-11. In that passage he speaks of the 
"supernatural food and drink, " (10.3-4) and--refers to the 
"cup of the Lord" (10.21). He emphasiSes the unity of the 
Church and its mystical fellowship- in the blood and body of 
Christ in 11the'cup of ble'ssing which we bless"'and the, 
"bread which we breakl"(10,16-17). According to 11.20-22 
the Christians ate a meal, the "Lord's Supper, " when 
assembled, but the Corinthians were'abusing Christian practice 
by not waiting, for others and'by not sharing their food in 
common 
The Pauline-words of*institution are"incorporated in 
11.23-26. Their characteristics are as follows: the bread 
is the body of Christ, which is "for you; " the cup is the 
new covenant in Christ's blood. 
1. Acts 2.42,46; 6.1-2. 
2. Acts 20.7-11. 
The Eucharist is interpreted 
" -"a" -. * 
"" 
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as d remembrance of Christ, a command, to perform which is 
included with both the bread-word and the cup-word. - It 
also, stresses the death of Christ as a proclamation, and 
his coming again. 
The bread and the cup are again equated with the body 
and blood of the Lord, (11.27). and Christians urged not to 
eat or drink unworthily. , Finally Paul exhorts the 
Corinthians to wait for everyone before beginning the meal, 
thus indicating that at Corinth the meal was held at the 
beginning of the meeting (11-33-34). , Paul-does not speak 
elsewhere of the meal. 
I The Synoptics provide us with three variant words of 
institution. Mark (= Matthew), like Paul, has the order 
bread-cup eschatological-word, and the bread is equated with 
the body of Christ. But the cup-word, differs:, it is not 
the-new covenant in Christ's blood, but rather, Christ's 
"blood of the covenant, poured out, for (the) many"-(14.24). 
Furthermore, the command to remembrance is missing, as is 
the reference to proclaiming the death of Chri"st. The 
eschatological-word is a primitive logion expressing Jesus', 
vow not to drink-wine again until he drinks it-"anew" in 
the kingdom of God (14.25). Matthew follows Mark, adding4 
only, the interpretative phrase, "for the forgiveness of 
sins, " to, the, cup-word (26.28). 
Luke (shorter text) differs from Mark donsiderably, 
following a variant tradition. He haa. the order cup- 
eschatological-word-bread. The bread is, also "my body, 11 
(22.19). But the cup is de-emphasized,, being neither the 
new-'; 7dbýrenant-hor-tlfd-bl: bod--6f, Chiýi-st-, 4- and, terve s- primbLri-ly 
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as a means of introducing the eschatological-word (22.17- 
18), which seems to be a more primitive form of that found 
in Mark. 
The Longer Version of Luke is simply the Pauline words 
of institution added to the Lucan account at 22.19b. 
According to this version the first cup is rendered insig- 
nificant, and the order becomes eschatological word-bread- 
cup. Nevertheless the resulting account differs from the 
Pauline words in that there is only one. command to 
remembrance (after the bread). - no mention- of the proclamation 
of Jesus' death, and the eschatological-word is more 
primitive and more prominent, and is displaced from the 
end to, the-, beginning. 
There are three possible references in Hebrews and 
Jude. Hebrews 6.4 speaks of those who by "tasting of the 
heavenly gift" become "partakers of the-Holy Spirit, " thus 
perhaps emphasizing the-spiritual nourishment of the 
Eucharist. Reference is, made to a Christian "altar" in 
13-10, from which those who serve the Temple altar have no 
right to eat. - Jude 12-condemns those false Christians who, 
by their carousing, were abusing-the "Agape, " apparently a 
term forýthe common meal to which-. Paul refers as "the Lord's 
Supper. " 
By-the-time the Fourth Gospel was written,, the 
eucharistic-elements-had come into prominence as the sacra- 
-mental gifts imparting life to the partakers. Jesus exhorts 
the woman at the well to drink of the water of eternal life 
(4.13-14). Although it can be argued that the reference 
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here'is to baptism, ' later evidence of Justin and 
Hippolytus for the inclusion of water in the Eucharist 
perhaps indicates that the author could be referring to the 
eucharistic cup. In either case the emphasis is on the 
impartation of life. Jesus speaks of himself as the bread 
of life, the heavenly manna which gives life to the world 
(6-33,35,48,50-51). Eternal life is acquired through 
eating his flesh and drinking his blood (6-51-58). The 
metaphor of the Vine and the Branches (ch. 15) is probably 
not eucharistic, 
2 
since the reference is to the vine and 
its branches rather than the fruit of the vine and those who 
consume it. The eucharistic prayer over the cup in Didache 
9.2, however, in which thanks is offered for the "Holy Vine 
of David thy-child, " may argue in favour of a eucharistic 
interpretation. Whether eucharistic or not the idea is 
again the mystical communication of life. Thus John is 
devoid of the eucharistic concepts of remembrance and pro- 
clamation of the death of Christ; although the Eucharist 
has attained sacramental prominence the emphasis is on the 
bread and its life-giving quality. 
I Clement contains no explicit eucharistic reference. 
It is significant to note that Clement employs sacerdotal 
terminology'when referring to church leaders (40-41), adopts 
a sacrificial view of the death of Christ (16)_, yet nowhere 
1. So Cullmann, Worship, p. 83. 






knowledge ... through Jesus thy child/servantr" and includes 
an eschatological petition for the gathering of the Church 
into the Kingdom (9.3-4). ' Again there is no emphasis on 
remembrance or the death of Christ. 
After the whole meal, including the Eucharist, has 
concluded, a final prayer is offered expressing thanks for 
"knowledge and faith and immortality... spiritual food and 
drink and eternal iight through Jesus thy child'Iservant" 
The prayer closes with the primitive eschatolo- 
gical petition, I'Marana tha, Amen" (10-5). 
Ignatius emphasises the unity of the Eucharist, speaking 
of "one flesh, one cup, one altar" (Philad. 4; Eph. 20.3; 
Magn. 7.2). He equates the bread with the flesh of Christ, 
and the cup with his blood, in strong opposition to the 
Docetic heresy (Smyrn. 7.1; Rom. 7.3; Trall. 7-1). The 
emphasis is still on the sacramental impartation of life 
(the bread is the "medicine of immortalityp" Eph. 20-3). 
Ignatius allegorizes the eucharistic flesh of Christ as 
faith (Trall. 7-1) and the eucharistic blood as "incorrupt- 
ible 1,7-our? j (the latter may be a play on words, Rom. 7.3; 
cf. Jude. 12, Trall. 7-1). There is no mention of remem- 
brance, nor any emphasis on the death of Christ; rather 
the controlling idea remains. that of spiritual nourishment 
and mystical communion. 
Pliny refers to the Christians in Bithynia who, after 
meeting before daybreak to "sing a hymn to Christ as God, " 
re-assemble later to share a co=on--meal-of-ordinary-food 
(Ep. ad Trajan X. 96.7). 
- 
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. Although the author of the Epistle of Barnabas takes 
a sacrificial view of the death of Christ (5), emphasizes 
the flesh of Christ against Docetism (6). and understands 
the Church as the spiritual Temple of God (16), he never 
connects any of these later eucharistic ideas with the 
Eucharist itself. 
In Justin the primary emphasis is still on the bread 
as the life-nourishing body of Christ, but a definite adva nce 
is reflected toward a set liturgical format and an emphasis 
on the anamnesis. According to Apol. 1.65-67 the service 
is carried out as follows: 
Prayers, led by the "President" 
Kiss of Peace 
Bread, cup of water and wine brought forward 
Prayer of Thanksgiving, led by the "Presidentp" for 
illumination, truth, salvation 
Congregational Amen 
Distribution of bread and wine and water by deacons 
Food carried to the absent 
Only baptized believers are allowed to participate. The 
food is the flesh and blood of Jesus which nourished the 
partakers. Justin quotes the words of institution, which 
correspond roughly to the Pauline formula. There are 
certain differences, however: there is only one command to 
remembrance, at the beginning of the bread-word; there is 
no reference to the covenant, and the cup is simply "my 
blood; " there is no mention of the death of Christ; and the 
eschatological-word is missing. In the. Dialogue with Trypho, 
however, the eucharistic elements are said to be a commemor- 
ation of Christ's flesh and blood (70). commanded by Christ 
to be taken as a remembrance of his death and in thanks to God 
for creation and redemption (41). They are referred to as 
11sa Rfices" in opposition to Jewish ones (117). 
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By the end of the 2nd century a liturgy was in use in 
Rome, recorded by Hippolytus, which included all the basic 
elements of the developed Eucharist (Ap. Trad. 4-6,23).. 
The deacons bring the "offering" forward, and the bishop 
and the elders lay hands upon it. The bishop and congre- 
gation then perform a brief litany: 
The Lord be with you. 
And with thy spirit. 
Lift up your hearts. 
We lift them up unto the Lord. 
Let us give thanks to the Lord. 
It is meet and right. 
The bishop then recites the eucharistic prayer, which is 
essentially a Christological recital, including words of 
institution. These follow the Pauline pattern, adding the 
word "broken" after "my body. " The cup-word omits any 
mention of the covenant, and the cup is simply "my blood, 
shed for you, " in a variation of the Markan tradition. The 
command to remembrance occurs only after the cup-word. The 
earliest example of the prayer of anamnesis then follows, in 
which both the death and the resurrection of Jesus are 
remembered; the emphasis on the sacramental communication 
of life has now been subordinated to the thought of Christ's 
death and sacrificial blood. This is followed by an early 
form of epiclesis, in which God is entreated to send his Holy 
Spirit upon the offerings and the partakers. 
Of significant interest is Hippolytus' provision for 
blessing oil, milkv cheese and olives, if anyone offers them 
aflhe Eucharist, thus indicating that even by this late date 
I- 
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the Eucharist had not been entirely confine. d to the two 
elements, although these are basic 
The eucharistic prayer (23) "makes" the bread into the 
image of Christ's body, and the cup of. wine mixed with 
water "according to the likeness of the blood. " The milk 
and honey represent the fulfilment of promise, namely, 
Christ's flesh; and the water is an offering "in a token of 
the laver" for the cleansing of the inner man, as an apparent 
eucharistic counterpart to baptism. The distribution follows 
the prayer. As he gives the bread the bishop says, "The 
heavenly bread in Christ Jesus, " to which the recipient 
responds with an amen. Then the elders give the recipient 
first the cup of water, then the milk, then the wine; each 
is tasted three times in the name of the Trinity. A later 
Latin addition (32) instructs the celebrants to handle the 
elements with great care for they are the body and blood of 
Christ. 
Hippolytus also lays down rubrics for a "Lord's Supper" 
(26-27). This is not the Eucharist, but a table-fellowship 
meal held in. private homes, apparently a vestige of the 
common meal of the early Church of which the Eucharist 
originally constituted the focal, point. The earlier prac- 
tice is reflected in these meals in that bread was blessed 
which was then endowed with a sort of sa6ramental quality. 
Although the Eucharist could only be celebrated by a bishop, 
elders and deacons-could bless the bread ( Ev'A-o-74'ie , not 




LITURGICAL PATTERNS IN THE APOCALYPSE 
The Johannine Apocalypse has increasingly been 
recognized as a book replete with liturgical associations. 
There is no consensus, however, on the nature of those 
associations; very little work has actually been done on 
the subject. A few scholars claim to have detected a 
liturgical pattern in the book, and before undertaking our 
own investigation it is incumbent upon us to examine these 
various theories. They fall into three broad categories: 
(1) those which maintain that the entire book follows-a 
liturgical or liturgically-related pattern; (2) one which 
suggests that the entire book is structured for liturgical 
usage; and (3) those which detect a liturgical pattern 
within. a particular passage of the book. 
A. THE ENTIRE APOCALYPSE AS A LITURGICAL PATTERN 
In the first category is the work of Austin Farrer, 
1 
who 
has proposed an elaborate thesis of the composition of the 
Apocalypse, which concerns us in that it revolves around the 
festal calendar. According to Farrer several schemes of 
imagery are interwoven by the Seer to form a "sacred diagram, " 
around which the Apocalypse is. constructed. The first of 
these images is the Creative Week. The Apocalypse consists 
of seven partst each of which corresponds to a day of the 
week: the Seven Letters relate Christ to the pre-Creation 
1. A Rebirth of Images (Westminster, Dacre Press, 1949). 
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lighýt of the first day; the Seven Seals reflect the firma- 
ment of the second day; the Seven Trumpets use the elements 
of creation formed on the'third day as instruments of 
judgment, and so on. Since each section concludes with a 
sabbatical pause, each day is also a whole week within 
itself. Thus there are seven days of weeks. 
Basing his thesis on this seven-fold structure (which 
is really six for -Ehe purposes of literary construction, 
with the Sabbath of 21-22 falling beyond the limits of the 
"sacred diagram") Farrer suggests that the author also 
incorporated the Jewish festal calendar into his scheme, 
with each section of the book reflecting a season of the year. 
But since there are only four seasons, that which is pre- 
paratory to Passover is assigned to the first sectiong so 
that the Seven Letters reflect the winter season which is 
highlighted by the Feast of. Dedication. The book then 
revolves around the year, with the winter quarter of Dedi- 
cation and the spring quarter from Passover to Pentecost 
repeated in the fifth and sixth sections, so that the final 
vision of 21-22 is attained after Pentecost at the ýummer 
solstice. Farrer observes that each section contains 
references to feasts-other than those which occur in the 
quarter assigned to it, and concludes that as each day of 
the week, is a: week within itself, so also each season contains 
a full annual revolution, sometimes several times. 
1 
1. See, e. g. Farrer's discussion of the fourth section 
(ch. 12-14) or day (Thursday), which, - although assigned 
to the autumnal season of Atonement and Tabernacles, 
actually traverses the full year round, ending up at 
the Dedication festival of the next section: ibid., 
pRtl; p-ý- 37ý-a5Q; -)Sfi7E e sp qrd-: a1Iy-, -T 
129 
. The festal year thus forms the base of the Seer's 
four-sided "sacred diagram" around which he constructs his 
apocalypse. The diagram is diamond-shaped; each of the 
four sides represents a season of the year. The diagram 
is further overlaid with the signs of the zodiac, the twelve 
stones of the High Priest's breast-plate, the twelve tribes 
of Israel, and the four comers of the earth. South corres- 
ponds to the summer solstice between the spring . and summer 
seasons. The diagram is then divided horizontally between 
heaven and earth, and vertically between the temple and the 
altar. The Seer then follows this diagram around the year 
through each of the six sections, freely drawing on the 
various associations of imagery which it affords him. For 
example, in the second section (4-7) he can use imagery 
associated with the following materials: the fresh waters 
above the firmament created on the second day; the feasts 
of Passover and Pentecost; the season of spring, including 
movement from the sýring equinox to the summer solstice; the 
zodiacal signs of Aries, Taurus and Gemini; the precious 
stones sardius, sardonyx, - and emerald; the tribes of Judah, 
Benjamin, and Joseph; the*directions from East to South; 
heaven; and the altar. 
If Farrer's'thesis were correct it would be of consider- 
able significance for our study; but we are not convinced. 
Although some may accept it as the "Most fruitful piece of 
biblical exegesis which has appeared in living memory, "' 
1. S. H. Hooke, in a review in the Church QuarterlV Rýevie 
- 150 (1950)p P. 133. Cf. also the qualified acceptance 
of William Manson, iZ-jLft21--O-U, 52 (1949) v pp. 266-268. 
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we ai-e rather inclined toward skepticism. -The scheme is 
too ingenious and elaborate, and the explanations for 
irregularities are too contrived. A detailed refutation is 
outside the scope of this study; a few examples of our 
objections must suffice. 
The Seven Trumpets*are said to reflect the seven days 
of the creative week: each trumpet brings down judgment on 
an element of creation. The first two days, however, 
witnessed the creation of light and the firmament, whereas 
the first two trumpets bring udgment on land and sea. 
Farrer explains that the Seer, by dividing the works of the 
third day, can still obtain a list of six and let the first 
1 two works of Genesis go. ) 
His comment that the Seer did 
this deliberately to emphasise the number three, which "is 
prominent throughout the whole seven" trumpets, is too con- 
trived to be convincing. 
2 
Again,, although the first section (1-3) is supposed to 
reflect the winter season of'Dedicationj Farrer admits that 
the contents of the Seven Letters are not related to any 
3 
season. The only connection with Dedication, then, is that 
of the seven lampstands with references in Numbers 7-8 and 
Zechariah 4, which Farrer maintains were the lectionary pas- 
sages for that feast. This seems a slender connection, indeed, 
on which to associate three whole chapters with the Feast of 
1. C)P. Cit., pp. 40-42. 
2. Ibid., p. 61. 
3. Ibid., p. 102. 
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Dedication. 0 
The jewels in the New Jerusalem (21.19-20) are supposed 
to be those arranged in four rows of three each on the High 
Priest's breast-plate. 
2 These do not occur, however, in the 
order of Exodus 28, but the Seer has re-arranged them in the 
most complicated manner, which only Farrer can analyse: each 
of the rows of three stones is assigned to a side of the 
sacred diagram, beginning with the Spring quarter and moving 
clockwise around the year. This would result in the order 
of Exodus 28 if the names of the stones were written consecu- 
tively around the lower sides. But, Farrer maintains, John 
wrote them rightside up on the two lower sides of the diagram, 
and from left to right on each side. This results in the 
order: sard, topaz, emerald, carbuncle, sapphire, jasper, 
amethystj agate, ligyry, onyx, beryl, chrysolith. But when 
John lists them. in the Apocalypse, he begins at the right- 
hand corner, with the Autumn equinox, and reads counter- 
clockwise backwards through the year. This results in the 
order: jasper, sapphire, carbuncle, emerald, topaz, sard, 
chrypolith, beryl, onyx, ligyryp agate, amethyst. Farrer 
admits that this still "is not quite St. John's list. " Indeed 
even after this incredible juggling, five of the twelve stones 
1. Even that slender connexion is rendered dubious, however, 
by the lack of evidence for any universal lectionary usage 
in the lst century synagogue: see AppenUix III, "Synagogue 
Worship, " pp. 293-296 and Chapter II, "Early Christian 
Worship, '! pp. 99-100. Farrer also draws upon material 
in Jeremiah 24, which he claims was a Dedication lesson, 
p. 145. But there is no evidence whatsoever for this 
lesson; cf. T. W. Manson's review in JTS, 50 (1949), p. 203. 
2. See Appendix II, "Temple Worship, " p. 254. 
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do not correspond! Farrer's explanation is. that "it was to 
be expected: St. John never copies anything as it stands, he 
always exercises his wit upon it. " 
None of these examples is sufficient in itself to under- 
mine Farrer's thesis. But these are only a few of many, the 
totality of which renders the whole argument unconvincing. 
The schemes do not correlate with the material in Revelation 
without considerable adjustment. Farrer offe rs ingenious 
explanations; but as T. W. Manson has observed, "it is the 
fact that explanations are necessary which shakes our 
confidence. 112 Manson has also pointed out that the method 
by which Farrer establishes connections between Old Testament 
passages and details in the Apocalypse is often arbitrary and 
uncontrolled, characterised by processes of psychological 
association rather than logic and reason. 
Farrer's work is by no means without value. Though we 
must reject his elaborate theory of diagrammatical con- 
struction, "many of his analyses of particular symbols are 
cogent and satisfying, 
3 
and should be of some value in-the 
study of the Apocalypse; but each individual passage must be 
weighed in terms of its immediate interpretation, and not in 
relation to a complicated scheme of composition. * 
The same criticisms apply to the work of D. T. Niles, 
who has adopted Farrer's theory with reference to the days 
of the week, the festal*calendar, and also the suggestion, 
1.10p. cit., pp. 216-218. 
2. Review-in JTSP 50 (1949).. p. 208. 
3. As W. D. Davies has ointed out in the Congregational 
Quarterly, 28 (19503, pp. 73-74. 
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only-lightly touched upon by Farrer, that the six sections 
also reflect the daily morning sacrifice of the Temple, 
divided rather artificially into. six phases: the dressing 
of the lamps, the blood-offering, the incense-offeringg the 
burnt-offeringg the drink-offering, and Levitical psalmody. 
1 
Niles gives no credit to Farrerv however, nor does he attempt 
to prove or illustrate his thesis. 
A. van Genneý has proposed the peculiar notion that the 
Apocalypse is the catechism of an initiation ritual of an 
Asian Jewish-Christian sect, perhaps founded, or directed by 
John. To obtain full membership one had to submit to an 
initiation ritual consisting of several stages. , This ritual 
was secreto and its esoteric nature could only be divulged 
by John himself and his accredited priests. 
2 Thus, for 
examplev the Christ of the vision in 1.12 ff. is not the 
Christ of the gospel, but the physical image of a composite 
divinity denominated "Christ, " hidden in the Holy of Holies, 
l. -D. T. Niles, As Seeing the Invisible 
(London: SCM Press Ltd., 
1962), pp. 99-115. A similar thesis was advanced earlier 
by P. Joseph Peschek, Geheime Offenbarung und Tempeldienst 
(Paderborn: Verlag Ferdinand Sch6ningh, 1929), to whom 
neither Farrer nor Niles gives any credit. Peschek's 
thesis (which often omits source references) differs in 
that he claims Revelation follows the entire daily Temple 
service from morning to evening. The ingenuity with which 
Peschek, Farrer and Niles work out their schemes is a 
classic example of the manner in which inventive minds may 
"discover" fundamentally exclusive outlines in the very same 
material: the Apocalypse simply cannot be patterned after 
the morning sacrifice only and at the same time follow the 
entire daily Temple worship from morning to evening. The 
Apocalypse undoubtedly reflects features of Temple worship; 
but the hypothesis that it follows the Temple service is 
less than convincing. As Delling has pointed out, "this 
should warn us all the more strongly against drawing 
inferences too quickly about Christian worship" from the 
Apocalypse; Worship in the New Testament (Philadelphia: 
The Westmins-ý-er Press, 19b2). p. 46. - 
2-. -'-'Le,, Symbolisme ritualiste de 1ýApocalypse, ll R4vue de 1'Histoire des Religions, 89 1924), pp. 163-182; see 
especially the summary statement on pp. 166-167. 
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and exposed to the novice early in the rittial. Later the 
novice encounters the great High Priest, seated on a throne 
and surrounded by twenty-four initiates of a higher degree 
(4. lff. ). The Lamb of 5.6 is neither the Paschal Lamb nor 
the Lamb of God, but a mannequin designed to terrify the 
novice The Heavenly Woman of 12.1ff. is a statue, or per- 
haps a High Priestess. The Harlot of 17. lff. is a statue 
of a popular female sex goddess. The New Jerusalem (21-22) 
is. a real object transported into the Hall of Initiation at 
the climax of the ceremony. Thus all the images of Reve- 
lation are thinly veiled descriptions of real objects in the 
initiation ritual; John's reader s would understand precisely 
to what he is alluding. 
Notwithstanding the vast knowledge of comparative 
religions manifested by the author of this improbable theoryo 
and the appealing -manner in which it is presented, we find 
ourselves incapable of taking it seriously. Although some- 
thing is known of so-called Jewish Christianity, there is 
little concrete evidence of its existence as anything 
distinct from the rest of'the early Church at the end of the 
lst century; the whole Church at that time was still very 
Jewish, not only in orientation, but even in composition. 
' 
Of the particular sect which the Seer is supposed to have 
directed we know absolutely nothing. The existence of such 
a sect in. the great churches of Asia Minor (cf. the Seven 
Letters) would hardly pass unnoticed. 
1. So J. Van Goudoever, Biblical Calendars (Le iden: 
. E. J. Brill, 1961), p. -151; cf-. also above, Chapter II, 
"Early Christian Worship. " - PP. 53--ý57-_-_ 
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. If the Apocalypse is such a document as van Gennep 
suggests, and its author the leader of such an unorthodox 
sect, it is difficult to understand how the book came to 
acquire the degree of acceptance and influence that it did 
in such a short time after its composition. 
1 
Perhaps the greatest objection is the very implausi- 
bility of the theory itself, and the methodology used to 
establish it. As with others of his day, van Gennep has 
succumbed to the tendency of the comparative religions school 
to draw upon material from all over the world in an effort 
to substantiate its theories. Thus van Gennep draws com- 
parisons between the Apocalypse and the most diverse 
religious sources: the cults of Dionysius and Orpheus, 
Australian and Negro initiation rites, Siberia, the Egyptian 
Book of the Dead and Book of the Opening of the Gatest Western 
Africa, the Italian carnival, Assyrian and Hindu divinities, 
Haitian voodoo rites, and even the ceremonies of the KU Klux 
Klan in America. Granting the eclectic nature 'of lst 
century religion we must still ask if it was possible for 
such a rite to have existed, bearing affinities with such 
diverse parallels, and if there is any other evidence for 
such-a sect. 
The influence of pagan religion on early' Christianity 
has perhaps been neglected in the modern reaction t6 the 
1. Thus Justin, C. *135 A. D., asserts that it was written by 
"John, one orthe twelve apostles of Christy" Dial. c. 
Trypho 81; so also Melitoy.. S. 165 A. D., in Bus. IV. 26.2; 
Irenaeus, c. 180 A. D., in Ady. Haer.. III. 111.1. IV. 20 119 
. 
gontra Marcion 111: 14.24; V-35.2; Tertullian, c. 20-0-A-. T-., 
cf. also its acceptarfc-e in the Muratorian Canon. 
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comparative religions school; but it is precisely this 
sort of excess which led to the modern reaction. Thus, 
while we may allow consideration to a few of van Gennep's 
comparisons, we must decisively reject his thesis as a 
curious artifact of scholarly zeal in the earlier decades 
of this century. 
An attempt has been made by Massey H. Shepherd to 
trace the outline of a Paschal liturgy'in the Apocalypse. 
1 Over two-thirds of his short work is devoted to an analysis 
of the Pascha during the first two centuries of the Church. 
Shepherd discusses several New Testament texts which he 
maintains reflect the Passover celebration in the apostolic 
2 
age, then turns to an argument that the Gospel of Mark 
reflects the Roman Paschal liturgy. The adoption of the 
Markan passion rnrrative led to the Quartodeciman contro- 
versy; the Quartodeciman practice was the original, and the 
later controversy is proof that a Sunday Pascha was observed 
in Rome as early as the Gospel of Mark. -The Church's Pascha 
c. A. D. 200 is then outlined in some detailP based primarily 
on the baptismal liturgy of Hippolytus. 
3 
Having discussed his two main. premises, that (1) a 
Christian Sunday Passover rite existed in the lst century 
A. D., and (2) the nature of its observance c. 200 A. D. is 
known, Shepherd concludes with his main thesis and final 
point, that the Apocalypse "follows the order of the Church's 
1. The Paschal Liturgy and the Apocalypse (London: Lutterworth 
Press, 19077 
2.1 Corinthiansq especially 5.7-8 and chapter 10; Acts 2, 
which reflects a celebration of Pentecost, thus implying 
the observance of the fifty days from Passover. 
3. Ap. Trad. 20-23. 
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Paschal liturgy. " 1 He is careful to avoid. the pitfalls 
of over-elaboration or claiming too much: Revelýtion is 
not a liturgy as such, nor is it a lectionary or a litur- 
gical homily; but the "Paschal liturgy has suggested to the 
Seer a structural pattern for the presentation of his 
message, " which pattern Shepherd reconstructs* 
2 
Thus the Seven Letters (1-3) reflect the scrutinies; 
the Heavenly Liturgy and the first six Seals (4-6) are the 
vigil; the Sealing (7) is the initiation; the Seventh Seal, 
the Censing, the Truppets, the Woes, the Vials and the 
Hallelujah (8-19) are the synaxis; and the Marriage Supper 
of the Lamb and the Consummation are the EuCharist. 
Shepherd's thesis is weak both in his premises and 
conclusion. It is by no means clear that there was a 
Christian (as distinguished from Jewish) Passover rite as 
early as the composition of Mark, much less that it'corres- 
ponded in detail to the Roman baptismal liturgy of 200 A. D*3 
To argue from the Quartodeciman controversy of the last 
half of the 2nd century for the existence of a developed 
Sunday Pascha in Rome a century earlier is sheer conjecture: 
one could equally argue, 
4 though with equal lack of persuasion, 
that the Quartodeciman controversy is proof of an original 
universal Sunday Pascha, which was only changed in Asia Minor 
1. . 0p. cit., P. 77. 
2. Ibid., P. 83. 
3. See our discussion in Ch. 11.9 "Early Christian Worship, 
PP. 113-117-- 
4. As A. A. McArthur has done: The Evolution of the Christian 
Year, 1953, ppi 77-107. 
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with'the appearance and acceptance of the Fourth Gospel. 
The most probable origin of the Quartodeciman controversy 
was the diversity of liturgical practice in the early 
Church: as the custom of celebrating a specifically 
Christian Pascha. developed (as opposed to the earlier 
Christian practice of celebrating the Jewish feast )2 
differing dates of observance arose in different quarters, 
finally resulting in the controversy of the late 2nd 
century. 
But this by no means supports the idea that there was 
a developed Christian Paschal liturgy at the time of the 
composition of the Apocalypse. Indeed the earliest 
explicit evidence for any sort of specifically Christian 
Paschal celebration3 is in the Epistle of the Apostles, 15, 
which is dated at the earliest c. -130-140 A. *D., and only 
reflects an all-night -vigil followed by an Agape meal at 
cock-crow. k 
There is no evidence for baptism being connected with 
the Passover until the-time of HippolytuS4 and Tertullian. 
5 
That baptism was by no means restricted at that time to 
the Pascha is clear from the passage in Tertullian, in 
1. Cf. 'Ch. -II, "Early Christian Worshipp" P. 53. 
2*' Other than a slightly Christianized version of the 
traditional Jewish feast, as may be reflected in I Cor. 
5.7. Jn- 19-36. Cf. van Goudoeverl OP'. cit-9 P. 156. 
See also Ch. II,, I'Mrly Christian Worship. " pp. 83-85. 
3. So Odon Casel, La Fete de Pdques dans l'Aglise des Pbres 
(Paris: Les Edi-Fio-n-s-Uu--Ne-rTj, 1963)v p. 19; C. ScIE17-d-: E-. 
.t "Gespra-che Jesu mit seinem JiUngern, 11 Texte und Undersuchen, 
1919, puts the date at A. D. 160. 
4. Comm. on Daniel 16. 
5. De Baptismo 19. 
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which he suggests the period from Passover to Pentecost 
as particularly suitable for baptism, and concludes by 
urging any day, any hour,. for "if there is a difference in 
the solemnity, there is no distinction in the grace. " Also 
Hippolytus himself, in the very passage Shepherd maintains 
is Paschal, allows a woman who is menstruous on the day of 
2 baptism to be "set aside and baptized on some other day. " 
In fact, the Hippolytan liturgy, on which Shepherd bases 
his description of the "Church's Pascha c. 200 A. D., " is 
nowhere identified as a Paschal liturgy, but is in fact the 
prescribed baptismal liturgy for use at any time. Thus, 
while it may be probable that the rubric for baptism at dawn 
followed by the Eucharist was observed at Easter in 
Hippolytus' day, this-so-called "Paschal liturgy" was by no 
means celebrated only at Pascha. It is questionable, there- 
forey whether the Hippolytan rite'should be identified as 
the "Paschal Liturgy. " 
That rite is probably a reminiscence of the early 
weekly liturgy of a Christian Saturday night service, 
following upon the synagogue minliah, which carried over to 
Sunday morning and developed into a weekly Easter vigil and 
celebration. 
3 As the Christians were cut off from the 
synagogue, and Sunday morning worship replaced that of 
Saturday night, the earlier form was retained in an annual 
Passover vigil and feast, including a reading and a homily, 
1. Ibid. 
2. Ap. Trad. 20. 
3. See Ch. II, . "Early Christian Worship,, " pp. 60-62. 
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and augmented by fasts preceding the actual. night of vigil 
and morning of Agape celebration. This seems to be the 
basic paschal rite as reflected in the meagre evidence of 
the 2nd century. This Paschal reminiscence of the early 
church's worship was eventually conflated with the baptismal 
liturgy as it occurred to various theologiahs that Passover 
was an especially suitable time for baptism. 
2 
If our reconstruction of the development of the Pass- 
over be accepted, which we feel is the most that can be 
maintained on the basis of the evidence, then it is easily 
seen that any theory such as Shepherd's is immediately ruled 
out; there is absolutely no concrete evidence that the 
Paschal liturgy was at all developed at the time of. the com- 
position of the Apocalypse, -much less that the baptismal 
liturgy had been conflated with it. 
Even if we allowed Shepherd's premises, his correlation 
of the structure of the Apocalypse with the Paschal liturgy 
is less than convincing. The burden of proof'for such a 
theory falls upon its proponent; Shepherd simply states 
the theory without making any effort to substantiate it. 
We are utterly unconvinced. How does the Heavenly Liturgy 
and Six (of the Seven) Seals (4-6) correspond to the vigil? 
It is stretching the powers of imagination to their furthest 
limits to associate the reading of the Law with the first six 
Trumpets, the Prophets with the Little Scroll and the Two 
1. See Ep. Apostles 15; - Melito's Homil y on the Passion, 
especially 1 and 11; the evidence of-Appolinarus in the 
Chronicon Paschale refers only to the date of the Passover. 
2. Cf. Hipp., Comm. on Daniel 16; Tert., De Baptismo 19. 
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Witnbsses, and. especially the Gospel with the Seventh 
Trumpet and the Vials of final retribution. - Moreover, what 
evidence does Shepherd have for the reading of the Law, 
Prophets and Gospel in any liturgy of the lst century, 
Paschal or otherwise? 
1 Finally, to ask his readers to 
associate the final three-and-a-half chapters of Revelation 
with the Eucharist solely on the basis of the brief mention 
of the Marriage Supper of the Lamb in 19.7 and the invitation 
of 22.17 is to transgress the bounds of credulity; we are 
compelled to reject Shepherd's thesis in toto. As 
C. C. Richardson comments on Shepherd's work: "Since Christ- 
ianity is basically about the passion, the Resurrection, 
baptism, and the Lord's Supperv we can find these almost 
2 
anywhere. " 
B. THE ENTIRE APOCALYPSE AS PATTERNED FOR LITURGICAL USAGE 
In the second category of theories of liturgical 
patterms in the Apocalypse is a theory which attempts a 
positive answer to the question, Was the book intended to be 
used liturgically? If so, it is all the more likely that 
certain sections must be interpreted liturgically. Nils Lund 
claims that the Apocalypse is such a liturgical document, 
"written to be read in public and to be read in toto ... at 
the worship-service'of th e congregation. 
0 This conclusion 
is based partly on the formalities with which the book opens 
1. Cf. Ch. II, "Early Christian Worship, " pp. 98-99. where a 
very different view is maintained. 
2. Review in J. B. L., 79 (1960), P. 185. 
3.. ý-StudieB-ýln, -itheL. J3ook,. of, Revelation. e. Chicagq znan r _; 4. 
Cov t, P ess, -. - 'l955-)7i'PP- 13'9--'ý157- 
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and Oloses, but primarily on the literary pattern of the 
whole book, which Lund maintains is a perfect balance 
1 in'both content and form. . 
This pattern is characterised above all else by its 
chiastic form. In an earlier work 
2 Lund has attempted to 
demonstrate the presence-of chiasmus on a large scale in the 
New Testament. According to Lund the simple chiasmus, which 
is an-inverted parallelism in the manner ab bl a', is common 
to all cultures, and may often be accounted for as an un- 
conscious human tendency. But although the Greeks recognised 
I the simple chiasmus as a literary device, the extended 
chiasmus is a distinctly Semitic, non-Greek pattern. 
ý 
Lund illustrates profusely from the Old Testament, then 
analyses the epistles and gospels in some detail. Two 
examplesvill, illustrate his analysis: 
Arise, a 
Shine, b 
For thy light is come, CA 
And the glory d 
Of Yahweh e 
Upon thee is risen. f 
For behold, darkness shall cover g 
the earth, h 
And gross darkness gI 
B 
the peoples. h'. 0 
But upon thee will arise ft 
Yahweh, el 
And his glory upon thee be seen d' 
And nations shall come to thy light c' A' 
And kings to the shining bI 
Of thy rising. 
(Isa. 60.1-3) 4 
a, 
. 
1. Ibid., pp. 248-249. 
2. Chiasmus in-the New Testament (Chapel Hill: The University 
of North Carolina Press, 1942). 
3. ' 
' 
Ibid., pp. 128-136,230-233. 
4. 
__Tbid.., ý p., 
44., 
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. Besides the obvious extended chaistic. structure, this 
passage illustrates several of Lund' s points. The turning 
point is in the centre, with the two extremes moving towards 
it. Moreover, the central lines not only focus on a 
different subject (the vengeance of God) but are alternating 
rather than inverted, thus illustrating the use of a different 
poetic pattern within a larger chiastic framework, a literary 
device used by the Hebrews to call attention to a contrasting 
or particularly important point. Although most of the lines 
contain a parallelism of words, the Hebrew of the first and 
last do not: the first line uses the verblIj p and the 
last uses TT -11, But there is a parallelism of ideas, thus 
Ir 7 
demonstrating Lundfs argument that Hebrew chiasmus extends 
to ideas as well as words. 
And he came to Nazareth where he had been brought up, 
And entered as his custom was on the sabbath day into the 
sVnagoguey 
A And stood up to read. 
And there was delivered unto him the book of the 
prophet Isaiah, 
And he opened the book and found the place where it 
was written, 
"The spirit of the Lord is upon me, because he 
anointed me 
To preach good tidings to the poor: 
He hath sent_ae* to proclaim to the captives 
release, 
B And to the blind recoverine-oFf -sight, 
To send the crushed into releacnIl" 
To proclaim*" 
, 
The accep e year of the Lord. "*** 
. 
And he closed the book, 
Fa-c And ave it ack to the attendantv 
A' And sat down, 
And the eyes of all-in the synagogue were fastened'onlhim, 
And he began to say unto them, etc. (Lk. 4.16-21a) 
1. Ibid. 9, p. 236. The italics 
(underlined here) are Lund"s. 
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. Lund observes that the central section (B), which is 
essentially a quote from Isa. 61.1-2a, has been modified in 
four places, all of which*result in a better chiastic 
parallelism: (1) the Septuagint phrase 11to'heal the broken- 
hearted" has been dropped (*) since there is no parallel in 
the corresponding line; '(2) a whole line (**) has been 
interpolated from Isa. 58.6, and the verb has been adapted 
to the chiastic parallel by changing it from the imperative 
to the infinitive; (3) the verb Ic-e. Xc"W has been replaced 
by (***) which offers a closer parallel to 
L in the parallel line; (4) finally, the eli- r- dK rr r- -ý " I&V 
mination of the Septuagint phrase 'land a day of recompense" 
is easily explained as a further modification in the 
interest of a chiastic parallel. 
These two examples are illustrative of a wealth of 
material in Lund's books, some of which is more convincing 
than the rest. His analysis demonstrates an extensive use 
of the chiastic-form in the New Testament. 
' Lund maintains 
that chiasmus reflects liturgical usage. He gives many 
convincing examples of the chiastic structure of certain 
Pauline passages generally acknowledged as liturgical. 
2 
The Pauline epistles are liturgical documents: "Their 
character as public-liturgical writings is accentuated by the 
1. As both Henry J. Cadbury, in jR xxiii (1943). pp. 62-63v 
and J. Levie, in HTR, 69 (1947-j-p pp. 541-542, concede. 
C. F. D. Moule, in ýýIdiom Book of New Testament Greek 
(Cambridge: At the University Press, 1963)9 sa_y_s_t_Fa7 
Lund's work is interesting and may be important; but he 
wonders if the extended chaismus is as essentially 
Semitic as Lund argues, and questions the validity of 
some of Lund! s examples. 
2. E. .9 Eph. 6.5-9, -Chiasmus in the New Testament, pp. 202- 
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fact that they were cast in the well-known Old Testament 
liturgical forms. 11 1- 
Lund argues similarly concerning the Synoptic gospel 
material. The units of the gospel tradition did not just 
accidentally arise; they were intelligently constructed 
for didactic-liturgical usage. This is e-Vident from their 
Hebrew poetic patterns, the most significant of which is the 
extended chiasmus. These patterns are also amply illus- 
2 trated. Lund observes that Matthew uses the chiasmus most 
extensively, and concludes that it is thus both the most 
3 Hebraic in characteiý and the most, liturgical in function. 
In the final section of his earlier work4 and in 
Studies in the Book of Revelation Lund argues that Revelation 
not only uses the chiasmus extensively, as well as other 
Hebrew poetic patterns, but is in fact itself one grand 
chiasmus of ideas. After arguing the point in some detail, 
often convincingly,, Lund concludes that the Apocalypse was 
meant to be read in toto at one time in public worship. His 
argument is fourfold: (1) the formalities with which the 
book opens and closes are liturgical. (2) The whole structure 
is liturgical. (3) To read different portions of the book- 
on-separate occasions would defeat the, author's original 
purpose, since widely separated series are parallel. (4) A 
trained reader could read the book in little over two hours; 
there is nothing in the evidence of early worship which 
1. Ibid., p. 224. 
2. Ibid., ch. XI-XVI. 
3. Ibid. v pp. 302-319. ' 
4. 
- Ibid., . -ph. -XVII--XYJ-. -- 
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excludes a reading of that length. 
1 
Lund's thesis deserves careful examination. ý He 
manages to avoid, to a large extent, the contrived-ingenuity 
of similar elaborate analyses which renders most critics 
wary and skeptical. His detailed comments ok the structure 
and meaning of passages in the book are often &ogent and 
convincing. If his conclusions are accepted significant 
implications follow for exegetical approaches to the 
Apocalypse, as well as for analyses of-critical problems in 
other New Testament literature. 
Our evaluation rests upon the an swer to four crucial 
questions: - Is chiasmus really used extensively in the New 
Testament? Is chiasmus a liturgical form? Is the whole 
of the Apocalypse chiastically structured? Was it meant to 
be read in public? We have already answered with a quali- 
fied affirmative to the first question. Although some of 
his analyses appear forced, Lund has convincingly demon- 
strated to us 
2 that the Biblical writers often tend to in- 
vert what they repeat, sometimes. on a grand scale. 
The question of the chiasmus as a liturgical form -is 
more. difficult. Lund too easily assumes this as liprobable; " 
he n6ither. offers sufficient evidence, nor quotes any other 
3 modern scholar to that effect. The synagogue liturgical 
1. 
_Studies 
in the Book of Revelation, pp. 248-249. 
2. And others, cf. supra, p. 144, fn. 1. 
3. In a written communication with the late Professor Lund's 
most ardent pupil, Mr. J. Lundbom of San Francisco Theolo- 
gical Seminary, I have attempted to locate evidence for 
this aspect of Lund's thesis. Mr. Lundbom knew. of no 
such evidence. More-recently D. F. Noble, in a doctoral 
-dissertation, has asserted that chiasmus constituted an 
mnofutheitvarl inv er-t e d, - f oin - -, ous,. -Iltypqz: -ýo: Dithemat-ic-; Lztnictura-- 
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material does not conform to such a chiastic 
. 
analysis. 
Nevertheless, an unqualified negative seems too hasty. 
Lund has demonstrated that certain liturgical passages, as 
in the Psalms and Pauline material, do follow a chiastic 
structure. Chiasmus is primarily a poetic form; but al- 
though it does not always indicate liturgical usage, it may 
2 be considered as corroborative evidence of such. 
Lund's analysis of the whole structure of the 
Apocalypse would be more convincing were it not for two 
serious flaws: he is forced to emend the text, and some of 
the material stands in parallel only by a rather free 
association of ideas. Lund argues thatIfour passages, 
which he calls "projections, " have been moved from the rear 
toývard the front of the book; thus to reconstruct the 
original order they must be moved back. There are'two 
longer and two shorter projections: 7.1-17 is placed after 
8.5; 10.1-11-13 is placed after 11.19; 8.2 is placed . 
after 7.17 (which has already been placedafter 8-5); and 
15.1 is placed after 15.4. In support of this emendation 
Lund observes that each projection has been. moved forward 
Contd. ) used in the "narrative pattern" of the Gospel* 
according to Mark, An Examination of the Structure of 
, 
St. Mark's Gospel (Td--inburgh University, '1972), F11717, -but 
esp. pp. 471-513. Although Noble suggests that the 
"narrative pattern" might have been used by the early 
Church, and even by Jesus (Pp. 518-519) there is still no 
proof that chiasmus (which only constituted one form of 
the themati-F-s-t-r-u-c-Eures used in the narrative pattern) 
uses a liturgical form. 
l. -At least not to-our attempts at such an analysis. See the texts in Appendix III, "Synagogue Worship, " PP. 306-317. 
2. Cf. the chiastic structure of the entry liturgy at Qumran, 
. 
Appendix IV,. "Qumran-Worship. " p. 347. 
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by the same distance in the original Greek,. and when moved 
back to their "original" position yield a "striking chiastic 
symmetry. 111 This movement forward was done by neither a 
stupid editor nor a clumsy scribe, but by "the author him- 
self ... to tie the parts of the book together and show the 
sequence. " 
2. Notwithstanding this clever explanation, the 
necessity for emendation is a weakness altogether too 
3 
characteristic of discoveries of form in the Bible, and 
urges us to caution. 
Even after the emendations the parallels are too often 
forced and. only harmonised by a contrived association of 
ideas. For example, the Seven Epistles (2-3) and the 
"Seven Last Angels" (17.1-22-5) are supposed to be parallel. 
4 
Lund lists seven similes used in both passages. But in the 
latter passaget the similes follow neither the same order-as 
in the former passage, nor the reverse order, nor any order 
whatsoever. Moreover, they all occur in the last four 
Angels; the first three are not represented. Lund ackn- 
nowledges, furthermore, that several similes used in the 
Seven Epistles do not occur in the Seven Angels; "but 
since these do not recur in the last series of Seven Angels, 
they cannot-enter into-the scheme. " One can prove any 
manner of structural correlation by such reasoning, so long 
as a few coincidental parallels may be found. In a book, 
as full of imagery as the Apocalypse this is easily done. 
1. 
' 
Chiasmus, P- 328. 
2. Revelation, P. 35. 
3. As Cadbury has observed, op. cit., p. 63. - 
4., Revelation, pp. 353-354. 
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. We suspect that Lund's zeal has overreached his 
judgment. That the Apocalypse is a structural unity we 
accept; but we must reject Lund's scheme as too contrived 
and elaborate. His detailed comments on various passages 
are of considerable value, however, in the exegesis of - 
relevant texts. - 
Having rejected Lundt s overall chiastic analysis, and 
having qualified his assumption that chiasmus indicates 
liturgical usage, can we accept his conclusion that the 
Apocalypse was meant to be read in public worship? We 
believe it was, but not on the basis of Lund's arguments. 
There must have been some structure to the book, perhaps a 
multifarious one; that is evident from the various outlines 
which have been deduced from it. Its purpose was to en- 
courage the Church in time of trouble; 
1 it is thus directed 
to-Christ's "servants, " and specifically addressed to seven 
important churches in Asia Minor. As-Lund has demonstrated, 
the book is full of Hebrew poetic forms, which were undoubt- 
edly meant to be read and heard. The book begins with a 
public address, and concludes with the Greek translation of 
the ancient prayer, Marana tha, and a public benediction with 
the congregational Amen. Whether Lund's overall analysis 
be accepted or not, his contention that the book loses its 
climactic effect if it is not read in toto at one time would 
appear to be valid. 
One final argument, which Lund fails to mention, con- 
vinces us that the book was meant to be read aloud. This 
1. See Ch. I, "Apocalyptic, " pp. 25-26. 
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is the passage in 1-3: "Blessed is he who ; reads and those 
who hear the words of this prophecy and keep what is written 
in it; for the time is near. " 
The verb the present participle 
of which is used in this verse, has the basic meaning of 
simply "to read, " and does not necessarily imply reading 
aloud in public. The term for public reading in the 
synagogue is the derivative, 9; o(. vvt-r41wots and the 
term most frequently. used for the office of reader is not 
Y2 the presentparticiple but 40< V OL 21 
IIS 
. Thus it 
is doubtful that John is here referring to any technical 
office in the Church comparable to that of reader in the 
synagogue. But that he is referring to a public reading 
is probable on two counts: (1) the verb Jel voc;, c jI; vO-kw 
is used in Philo, the New Testament, and the early Fathers 
in contexts which clearly. refer to the public reading of 
Scripture. 3 John's use of the present participle emphasises 
the blessing which attends the act of reading "this prophecy" 
rather than-the office which the reader may hold. (2) The 
context clearly indicates a public reading: not only is "he 
who reads" blessed, but also "those who hear. " Thus we 
conclude that the Apocalypse was intended to be read aloud 
in public worship, as probably were other documents of the 
1. See Appendix III, . "Synagogue Worshipoll p. 276, fn. 3. 
2. Ibid. jp. 275. 
3. Philo, Hypothetica VIII. 7-13; Quod Omnis Probus 82. 
1k. 4.16; Acts 15.21; 11 Cor. 3.15; Col. 4.16; 
I Thess. 5.27.11 Clem. 19.1; Justin, -Apol. 1.67; 
Shep. Hermas I-iii-3. II-iv-3- 
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New Testament. 1 
C. RESTRICTED LITURGICAL PATTERNS WITHIN THE APOCALYPSE 
Several attempts have been made to discover an actual 
early Christian liturgy embedded in passages of the Apocalypse. 
Lucetta Mowry has. suggested that Rev. 4-5 contains "the 
earliest known form of a Christian service of worship, 
2 
possibly the Eucharist. " 
She observes that all four of the hymnic lyrics in 
that passage have associations not only with the Old Testament, 
but also with the synagogue and Hellenistic imperial cults. ' 
Material similar to Rev. 4-5 had its setting in Jewish and 
Greek cultic life. Thus argues Mowry, this passage is in 
all probability a reflection of a Christian worship service. 
Upon closer investigation Rev. 4-5 is seen to have a 
close association with synagogue worship. The themes of 
creation and redemption, as expressed in the Yotzer Kedushah, 
3 
and Geullah, are paralleled. in the correct sequence in 
1. See further the discussion in R. Martin, Worship in the 
Early Church, pp. 69-71, in which he points out the need 
for technical proficiency in public reading in the ancient 
world. Most commentators support this position; see Charles, op. cit., 1. P. 7; Martin Kiddle, The 
Revelation of ýt. John (London: Hodder and Stougliton, 
1940)j p. 5; Austin Farrer, The Revelation of St. John the Divine (Oxford: At the Clareiýdon Pressp 1964)-, -p-. -O-, 
suggests that the author intended the book to be readmore than once upon its first reception; Swete, op-cit-9 P. 3; G. B. Caird, The Revelation of St. John the Divine (London: 
Adam and Charles Black, -1966), p. 13; Ernst Lohmeyer, 
Die Offenbarung des Johannes (Tilbingen: J. C. B. Mohr, 1953)., 
pp. 79 178-179; see also A. B. Macdonald, 
- 
Christian Worship, 
1p. 46, fn. 1, and Leon Morris, Revelation-(Londo : The Tyndale Press, 1969), p. 46. 
2. 'Revelation. 4-5 and Early Christian Liturgical Usage, " 
JBLv LXXI (1952)9 p. 84. 
3.3Z6eý, adi: baussi3zimmndictdxtd-. drirAp)ýjeýýI 
Worship., 11 -pp. 280-283. 
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4.8-11 and 5.9. The scroll which no one can Unseal except 
the Lambq the Lion of Judah, corresponds to the reading of 
the Torah. Finallyp the vials are interpreted by John 
himself as prayers. 
But, observes Mowry, this is a Christian service. -It 
is probably eucha: ristic: the lyrics are Paschal, the stress 
is on the Lamb of God, and the whole passage follows Rev. 
3.20, which Mowry understands as a eucharistic invitation. 
She explicitly assumes the structure as well as the forms 
to have been based on the synagogue, and concludes that 
Rev. 4-5 reveals the earliest known form of Christian worship 
as follows: 
1. Invitation (3.20,4.1) 
2. Sung Trisagion (4.8) 
3. Sung praises to God by the choir while the 
congregation prostrates itself (4.11) 
4. Reading of Scripture (5-1-7) 
5. Prayers, including a hymn to Christ (5.8-12) 
6. Congregational doxology and Amen (5.13-14)1 
Several objections can be raised against this thesis. 
The association with the synagogue liturgy is not so close as 
Miss Mowry assumes. The Kedushah, which is the synagogue 
2. Trisagion, followed rather than preceded the Yotzer; in 
Rev. 4 the trisagional hymn precedes the hymn Mowry assoc- 
iated with the Yotz'er. - The Yotzer emphasises God the 
Creator as the Giver of Light; Rev. 4.11 praises God as 
1. Mowry., op-cit., p. 84. 
2. See Appendix III, "Synagogue Worshipp" P. 300. 
-z Z- Zý_z2: 7ýý 
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Credtor of all things. Rev. 5.9-10 is supposed to reflect 
the Geullah, because they both deal with redemptive themes. 
But there is no similarity in the texts themselves, and 
several Geullah themes are omitted; the theme of redemption 
is far too common in both scripture and worship to provide 
any basis for assuming an association between the Geullah 
and Rev. 5.9-10. It may be further observed that both the 
Yotzer and the Geullah are prayer-blessings attending the 
recitation of the Shema; in the Apocalypse the Shema is 
omitted, and the relevant passages are stated by the author 
to be hymns. 
The identification of the scroll with the Torah is also 
unsubstantiated, and rests on associations of the most 
tenuous sort. Mowry observes that the Scroll is an 
ophisthograph. Ezekiel 2.10 mentions a scroll written on 
both sides which came from the hand of God, was full of 
lamentation and woe, and tasted sweet aý ho. ney. Mowry says 
this is the background for the scroll of seven seals in 
the Apocalypse, and must be the'Torah: the tablets of the 
Law were engraved on both s ides (Ex. 32.15); the Psalmist 
refers to the Law as "sweeter also than honey" (ps. 19.10); 
and a scroll held by a standing figure on a panel in the Dura 
synagogue which is inscribe4 on both sidesis "probably" the 
Torah. The. speciousness of-this whole line of argument is 
so obvious it needs no refutation; it is totally unconvincingý 
1. Pierre Prigentl Apocalypse et Liturgie (Neuchatel: 
. 
Delachaux et-Niestleg 1964)9 explicitly rejects Mowry's 





That the scroll represents a revelation from God is clear 
enough; but it is a revelation of things to"come and not 
the Torah, or any other writing already in circulation. 
The order of service, as Mowry interprets it, does 
not conform to the synagogue service either. The so-called 
Kedushah and Yot2; er are reversed, as already pointed out. 
The reading of scripture not only precedes the prayers, 
which it follows in the synagogue, but is placed in the 
position of the Shema, which is dropped, 
2 
unless we regard 
the scroll as the Shema rather than the reading of the Torah. 
Although the latter view is more likely, it is still highly 
improbable. Furthermore, Mowry'ignores the fact that the 
scroll is neither unsealed nor its contents proclaimed in 
any way in chapter. 5; this only takes place in chapters 6 ff. 
Mowry too easily assumes that the pattern of Christian 
worship was based squarely on that of the synagogue. We 
have already shown that this cannot be assumed. 
3 It is 
difficult to correlate this "service of worship" with what we 
already know of Christian worship during the period. Where 
does the Which was such an important function of 
the bishop, 
4 
fit in? If this service is eucharistic, as 
all regular corporate worship seems to have been at this 
5 time, how and where does the Eucharist fit in? The diffi- 
culties raised by Mowryls*suggestion are too serious and 
1. So Charles, Iv PP. 136-139, and most commentators. 
2. See Appendix III, "Synagogue Worship, " P. 305. 
3. See Ch. II, . "Earlý Christian Worshipv" PP. 56-58,60-67. 
4. 
, 
Ibid., p. 72. 
5. Ibid. v pp. 66-69. 
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manifold to allow conviction. While therq is undoubtedly 
some connection between the heavenly and earthly worship, 
we are not persuaded that Rev. 4-5 contains the earliest 
known pattern of a Christian service of*worship. 
Somewhat more'convincing is the thesis of Pierre 
Prigent in his- short book Apocalypse et Liturgie. Prigent 
also detects similarities to the s ynagogue service in Rev. 
4-5. He understands it as an "echo" of a liturgical rite 
actually used in the church of the Seer. But it cannot be 
restored in detail; the apocalyptic literary mold has led 
the author to impose modifications and adaptations of the 
great moments of an actual liturgy, whose sources are 
1 Jewish. 
Rev. 4 is essentially a Creation liturgy, followed by a 
Redemption liturgy in chapter 59 the whole of which constitute 
a unified eucharistic liturgy, probably Paschal. Prigent 
points to the emphasis in the hymn of praise (4.11) on Go4 
as Creator and compares this-to-the Yotzer; like Mowry he 
finds support for this comparison in the occurrence of the 
Trisagion (4-8) in the Yotzer Kedushah, which was a combi- 
nation of Isa. 6.3 and the first vision of Ezekiel. The 
whole of chapter 4 is based on the first vision of Ezekiel 
which, argues Prigent, was interpreted in certain gnostic 
Jewish circles as a cosmogony. Thus the combined --vidence 
2 strongly points to a Jewish liturgical origin for chapter 4. 
1. Op. cit., pp. 68,77. 
2... Ibid., -pp. 49-55. 
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- But it is not a Jewish rite; it is qhristian. The 
Trisagion, although not occurring in Hippolytus' Apostolic 
Tradition,. does occur in other early Christian rites. 
According to I Clement 34r, argues Prigent, it is part of 
the eucharistic liturgy. It is also found in the ancient 
Antiochene liturgy of the. Apostolic Constitutions, VIII. 12, 
where it leads into the Eucharist. Thus a line may be 
traced from the Jewish to the Christian liturgies; Rev. 4 
fits distinctly into the gap, disclosing to us an echo of 
an early stage in the liturgical evolution from the Jewish 
Yotzer liturgy to the Christian Eucharist. 
This is finally confirmed, according to Prigent, by 
the role of the twenty-four elders. He accepts the 
argument of Feuillet that the twenty-four elders are men. 
1 
But they are not to be equated with the Church; rather, 
they are the great figures of the Old Testament. The 
Trisagion of the eucharistic liturgy. in Ap. Const. VIII. 12 
is preceded by a prayer which lists the acts of God in the 
history of Israel through the great Old Testament saints 
2 from Abel to Joshua. Similar lists appear elsewhere. 
These lists must have had a common Jewish liturgical back- 
ground, which Prigent identifies as Psalms 105-107. Thus 
the Jewish source (the synagogue Yotzer service, including 
Psalms 105-107). the early Christian rite (Ap. 'Const. VIII. 
12). and Rev. 4 all have the same emphases in common: the 
creative acts of God, the historical deeds of God, and the 
1. A- Feuillet, "Les vingt-quatre viellards de l'Apocalypsel" Rý, LXV (1958)v Pp. 5-32. 
2. Ap. Const. II-55, 'VII-37,, 39, and VIII-5. 
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prai . se of God as Creator. 
Prigent observes that the point of chapter 5 is not 
the contents of the scroll, nor its nature, but whether any- 
one can be found worthy to reveal its contents. The elder 
(5-8). representing the Old Testament, assures the Seer 
that One has conquered who can open the scroll: he is the 
Lion of Judah, the Root of David, both of which were under- 
stood as Messianic terms in the Old Testament. But to the 
Seer, who stands in the New Covenantp Christ appears as a 
Lamb "as though slain, " a Christian Messianic concept. Thus 
the scroll must represent the Old Testament, for only Christ, 
who has now appeared at the end of the age, can open the 
words of God and explain the Scriptures. Prigent implies 
a 
that liturgically this may be a reflection of the Shema, 
which followed the Yotzer in the'synagogue, and summed up the 
Old Covenant. 
The Lamb, or Ram (It6 "" has a double Christian ,, or 
reference: the child-servant (7T-'Ix ) of Isa. 53 and the 
Paschal Lamb. Prigent argues that the praise offered to the 
Lamb (5-9-10, -12-13) accords well with the redemptive themes 
of the Geullah,, " and again reflects the Jewish source of the 
rite. But in its Christianised'form it has-become the 
characteristic theme of the PassoVer Eucharist. 
2 
The eucharistic element of this liturgy is borne out 
not only by the parallel of chapter 4 with the rite of Ap. 
Const. VIII. 12, but also by the liturgical structure of the 
Seven Epistles. These parallel the structure of 22.17-21, 
1. Prigent, OP-cit., pp. 71-73. - 
2. -Jbid., pp. 74-76. 
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which, argues Prigent, is an invitational formula to the 
Eucharist: 
17: Invitation 
18-19: Warning and anathema 
20: Assurance of Christ's coming 
21:. Prayer for Christ's coming (Marana tha) 
22: The Grace. 
The Seven Letters follow the same liturgical scheme, and 
thus lead up to the eucharistic liturgy of 4-5; 3.20 
clinches the argument as an invitational formula to the 
Eucharist. 1 
Thus in Rev. 4-5 we have an echo of a Christian rite, 
based on Jewish sources, which was an early stage in the 
development of the Passover Eucharist. ýBy transposing it 
into the apocalyptic literary genre the Seer intended to 
encourage and'exhort the Church in its living hope of 'Ile 
retour de son Seigneur dont la prdsence est deja manifeste 
dans les sacrements, " especially the Paschal liturgy. 
2 
Prigent presents his thesis persuasively; many of his 
arguments in points of detail are convincing. There are 
certainly many points of contact with the Jewish and 
Christian worship of the lst century in these two chapters* 
But the evidence is not always. carefully compared, and his 
conclusions do not necessarily follow from his arguments. 
N 
Chapter 4 is a heavenly liturgy of praise to God the 
Father; 
, 
this praise centres. round the nature of his person 
1. Ibid. i-PP. 37-45v 77-79. 
-2. 
Ibid., P. 79. 
- J., t.. 
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(holiness) and the worth of his deeds (creation). Both of 
these themes are reflected in the Yotzer and its Kedushah, 
1 
and it is likely that the Seer was influenced by the worship 
of the synagogue at this point. But this is not to say 
that he consciously followed the text of the synagogue 
prayers, or that. he deliberately followed the pattern of a 
synagogue services Upon a closer examination the parallel 
begins to break down; so"do Prigent's other arguments with 
regard to detail, as does the comparison of chapter 4 with 
the later Christian liturgy of the Ap. Const. VIII. 12. 
The fourth chapter of the Apocalypse draws upon the 
vision of Ezekiel; it also reflects the influence of such 
interpretations of that vision as The Chapters of Rabbi 
2 Eliezer the Great. This is sufficient evidence to demon- 
strate that the Seer is portraying a heavenly creation 
I 
liturgy. But it does not prove the thesis that he is 
following the pattern-, of the synagogue liturgy. As we 
have already pointed out. 
3 the Kedushah follows the Yotzer, 
Whereas in chapter 4 the order is reversed. * In 4.2-7 we 
are supposed to have a proclamation of creation and re- 
demptive history leading up to the trisagional response of 
, praise 
in 4.8-11. Prigent claims that this reflects the 
Jewish liturgy, including Ps. 105-107, the, Yotzer and its 
Kedushah. His-arguments must be analyzed in detail. 
The proclamation of creation consists of the throne 
1. See the reconstructed text, Appendix III, "Synagogue 
Worship, ". P. 307. 
2. Pirke de Rabbi Eliezer-. IV. 
3. Supra, p. 152. 
160 
(2-3),, lightning, voices and thunder (5)9 the sea of glass 
and the four living creatures'(6-7). The main support for 
this argument is that the throne, sea of glass, and the four 
living creatures are derived from the first vision of Ezekiel, 
which was'interpreted cosmogonically in certain Jewish circles 
of which the Pirke de Rabbi Eliezer is representative. The 
sea of glass is supposed to represent the firmament, and the 
fourliving creatures represent the four seasons as well as 
the, four corners of the earth. In addition, the lightningso 
voices and thunderpeals reflect Jubilees 2.2, in which God is 
stated to have created the angels of those phenomena on the 
first day. 1 
But the passage in Jubilees 2.2 mentions not only the 
creation of the angels of lightning, voices and thunder, but 
also those of fire, wind, clouds, darkness, snow, hail, hoar 
frost, cold, and heat. 
2 Why did the Seer select only 
lightning, voices, and thunder? And why does he not mention 
any other aspects than the throne, the sea of'glass, the 
3- seven spirits, and the four living creatures? The answer 
is surely that these are features of the divine throne, which 
it is John's primary purpose to describe.. We suggest that 
the Seer is not so much concerned with a proclamation of 
creation, as-with a revelatory description of the Creator Him- 
self. The whole. of Rev. 4-5 is a heavenly liturgy of-praise, 
1. Prigent, OP-cit-9 PP. 51-54. 
2. As well as the angels of such non-material things as the 
presence, sanctification, spirits of his creatures, and 
daily and seasonal change. 
3. Which Prigent erroneously interprets as the Holy Spirit,, 
p. 51. Jub. 2.2 and Pirke Eliezer IV clearly reveal 
thdtitheser--, are: GodJ& min±, sttezdn-g-ijangcPz'. s. 
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to God and Christ. God is praised for his. nature (holi- 
ness) and for his work. The great work of God is creation: 
thus the worshipful response is one of praise, not for his 
act of creation, but to God himself as' the Author of creation. 
Worthy art thou, our Lord and God, 
To receive the glory and the honour and the power. 
For you have created all things 
And through'yo'ur will were all things created. (4.11) 
This important distinction serves to show that in 4.2-7 we 
have not a proclamation of creation, but of the sovereign, 
eternal and holy God. 
If this be the case the argument that the twenty-four 
elders are the great figures of the Old Testament, and 
represent the liturgical recitation of the acts of God under 
the Old Covenant, is weakened: if creation is not being 
proclaimed, it is less likely that history is. The latter 
view rests on the assumption that there -is a Jewish litur- 
gical source which includes such a historical listj as found 
in Psalm 105-107. But there is absolutely no evidence that 
such a list was ever included in the Yotzer, or preceded it; 
nor. have the Psalms mentioned ever been used, to our know- 
ledge, in such a way. In the modern service both the Hallel 
and the Song of Moses (Ex. 15.1-18) precede the Shema 
service, which begins with the Yotzer, and there is good 
reason for supposing this practice to be ancient; but 
neither of these contain such a list of Old Testament 
personages. Thus the equation of the twenty-four elders 
with the great Old Testament saints rests solely on an 
1. Singer, Jewish Prayer Book, pp. 29-36; cf. also the 
discuss in the Introduction, pp. 36Dd7v--xxxix. 
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extremely tenuous association with such lists as occur in 
0 
the much later Apostolic Constitutions. Furthermore, the 
order in the Liturgy of St. James' is creation - list of 
figures; whereas in Rev. 4 (if we accept Prigent' s inter- 
pretation) it is reversed. One wonders why this is so if 
the twenty-four elders actually reflect a liturgical reference 
to the great historical personages of the Old Testament. It 
is our opinion that the obvious answer is that they do not. 
The Trisagion of Rev. 4.8 undoubtedly reflects the 
Kedushah. But is it the Yotzer, or any other particular 
Kedushah? 2 The only similarity is the first line of Isa. 6-3: 
Holy, - holyj holy 
Is the Lord God Almighty. 
The rest of the verse, as well as the rest of the Kedushah, 
is omitted or altered in Rev. 4. In the Kedushah, the 
seraphim chant the Trisagion; the four living creatures 
offer the response of praise (Ezek. 3.12). This is changed 
in the Apocalypse: the seer lias conflated the seraphim and 
living creatures, so that the two unite. in chanting the 
Trisagion; the response of praise, which is also changed, 
is offered by the twenty-four elders. Besides not according 
well with Prigent's-interpretation of the twenty-four elders 
as Old Testament figures, one wonders why John should have 
altered his liturgical source so much, if indeed he was in- 
tending to follow such a source. 
Nor does the Trisagion correspond to that of the Liturgy 
1., Ap. Const. VIII. 12. 
2. There was more than one Kedushah in the synagogue 
service, see Appendix III, "Synagogue Worshipp" P. 300. 
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of St. James, in which the seraphim and chqrubim are not 
conflated, but join together with all the angels of heaven 
and the congregation on earth in chanting the Isaianic 
Trisagion, which is repeated in full, and to which is 
added a shortened form of Ps. 146.10. There is no further 
response of praipe. If Rev. 4.8-11 represents an inter- 
mediate stage between the Jewish source and the Liturgy of 
St. James, several difficulties remain unanswered: Why did 
the Church replace the second line of Isaiah 6-3. *only to 
drop the replacement ("Who was, - and is, and is coming") and 
take up the original form later? Why did the Church later 
add a shortened form of Ps. 146.10, which is the final 
response of the Kedushah of the Eighteen Benedictionsp to an 
Isaianic Trisagion which is supposed to devolve from the 
Yotzer Kedushah? 1 Why did the Church-conflate the figures 
of the seraphim and cherubim, only to separate them again? 
Why did the Church accord to the figures of the Qld Testament 
the privilege of responding to the Trisagion, only to drop 
the response altogether later? 
2 It would seem very difficult, 
indeed, to trace a line from the Jewish Yotzer liturgy 
through Rev. 4 to the later Christian liturgies. 
Prigent rightly rejects Mowry's supposition that the 
scroll of Rev. 5 is the Torah: but is he correct in arguing 
1. See Appendix III, "Synagogue Worship, " pp. 3009 314P 
and cf. with AP. -Const. VIII. 12. 4 2. In fact., the Kedushah response was not altogether dropped: 
recorded in Ap. Const. VII-33-35 are the first three of 
the Eighteen Benedictions of the synagogue, -Christianised 
and greatly expanded. At the conclusion of the third 
benediction, as in the synagogue service, is the full 
Kedushah, with Isa. 6.3 and Ezek. 3.12 combined as in the 
synagogue; see Appendix III, "Synagogue Worship. " 






the-lst century. But this he derives from the first 
verse: "the good workman receives the bread of his labour 
with boldness. " But this passage is so obviously an 
exhortation to good works, and the "bread" a simple simile 
for rewards in a general sense, that it is very difficult 
indeed to follow Prigent's argument that the passage is 
eucharistic. 
Furthermore, where does the Eucharist fit in - before, 
during, or after chapter 5? Are we to understand the 
scroll as the reading of scripture, 
ýr the actual reci- 
tation of the Shema in a Christian service -a practice for 
which there is absolutely no evidence? Is the hymn of 
5.9-10 and its response a Christianised Geullah, or a 
Christianised Torah blessing, or a eucharistic prayer? If 
the latter, does it precede or follow the Eucharist? Or is 
it supposed to be an early form of the anamnesis? If so, 
it bears little resemblance to any later forms of which we 
have any knowledge. Again, the &rgument that the Seven 
Letters follow more or less the same structure as 22.17-21, 
which is supposed to be an invitation to the Eucharist, is 
less than convincing. That all early Christian worship 
services were eucharistic seems demonstrable; 
2 that Rev. 
11--75 constitutes a special Paschal Eucharist is, in our view, 
highly improbable. 3 
1. Prigent, OP-cit., P. 59. 
2. See Ch. JI, 
. 
"Early Christian Worship. 11pp. 66,83-96,118-126. 
3. -Prigent only suggests that it was a Paschal Eucharist. 
He offers no proof other than the redemptive ideas 
associated with the Christian Passover. But cf. our 
discussion of Massey-Shepherd's thesis above. ]ýp-. 136-141. 
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D. CONCLUSION v 
Nevertheless, we have admitted that Rev. 4-5, as well 
as other parts of the, Apocalypse, reflect Jewish and 
Christian worship. What, then, do we have in Rev. 4-5? It 
is clearly a liturgy, set in heaven, offering praise to God 
the Holy Creator -(chapter 4) and to Christ the Messianic 
Redeemer (chapter 5). These two themes, we suggest, have 
determined the content and pattern of these two chapters, 
which constitute a unified literary construction and do not 
reflect any actual liturgy on earth, whether Temple, synagogue, 
pagan, or Christian. 
. But is there no relationship with theworship on earth? 
Otto Piper has shown 
1 that the idea of the common partici- 
pation of men and angels in the heavenly worship, an idea 
foreign to Jewish thinking, is characteristic of both the 
Apocalypse and the early Christian liturgies. From this V 
Piper concludes that the scenes of the heavenly worship are 
related to worship on earth. 
2 The'Apocalypse, however, 
cannot be considered the source of later Christian liturgies: 
none of the hymns, poems, phrases, imagery, and language 
appear before the 4th century. The same non-occurrence 
argues against the embodiment of an actual later liturgy 
in the Apocalypse. 3 Thus, argues Piper, correctly in our 
viewtýRevelation must be related to earthly worship in that 
1. In "The Apocalypse of John and the Liturgy of the Ancient 
Church, " Church History, XX (1951), Pp. 10-22. 
1 2. Ibid., pp. 10-12. Cf. R. J. McKelvey, The New Temple T-0-STord: Oxford Uni'versity Press, 1969), p. Ibb. 
3. Piper, op. cit., pp. 17-18. 
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it reflects "the liturgical theory and practice of its 
age. " This view is further supported by the liturgical 
orientation of Jewish apocalyptic, 'to which literary genre 
Revelation belongs, in which the heavenly worship reflects 
the theology and practice of the priestly Temple worship 
on earth. 
2 
But, we must still ask, in what way? We would suggest 
that an understanding of the Seer's use of Christian worship 
may be found most clearly in conjunction with an analysis of 
his use of the image of the Temple; and secondly, that in 
chapters 4-5 and other scenes of the heavenly worship, 
certain aspects of the Church's structure for-worship are 
reflected in such a w4y as to exemplify. clearly John's use 
of Christian worship, thus offering us a glimpse into the 
nature of worship in the larger churches of Asia Minor 
c. 100 A. D. 
1. Ibid., p. 12. Thomas F. Torrance, "Liturgy and Xp-ocalypse, " Church Service Society Annual, 24 (1954), 
rightly-observes that since the worship on earth is 
considered only an echo of heaven, in whose worship the 
Church participatei'--onearth through the Spirit, one only 
finds fragmented snatches of the earthly worship in the 
Apocalypse, pp. 13-14. 




LITURGICAL STRUCTURE IN THE APOCALYPSE 
A. THE TEMPLE IN THE APOCALYPSE 
The Temple was'the heart of Judaism, the focus of 
its national religion. If it could not play the active 
role in daily worship for most Jews that the synagogue did, 
the Temple continued to exert a-Predominant inýiluence on 
both their thinking and their emotions, even after its 
1 destruction. We have already seen the centrality of the 
Temple in apocalyptic literature as the eschatological 
-2 dwdlling place of God; we should not be surprised to 
discover that the early Christians adopted the image of 
I 
the Temple and re-interpreted it according to the newness 
of ýschatological fulfilment in Christ. 
1. Thus the synagogue liturgy is closely correlated-with the 
morning sacrifice, Tamid V. 1; cf. the discussion in 
Appendix III, "Synagogue Worshi7p-, _11 p. 271. The Malamadoth 
(Appendix II, "Temple Worshýp, ll pp. 252-253. Appendix III, 
"Synagogue Worship. " p. 272 ) also maintained a close 
liaison between the people and the Temple, as did the 
great annual festal pilgrimages, especially Passover and 
Tabernacles. Cf. also Benedictions 14 and 16 of the 
synagogue prayer service (Appendix III, "Synagogue 
Worship, " P. 313) Allen Cabaniss, "Liturgy-making 
Factors in Primitive Christianity. " JR, XXIII (1943), has 
an important discussion of the 8ignific . ance of the Temple 
for the lst century Jews, pp. 43-46. Kenneth W. Clark, 
"Worship in the Jerusalem Temple after A. D. 70P11 NTS, VI 
(1960), pp. 269-280, maintains that'the Jews contli-nued 
to worship in the Temple (site) right up until its final 
destruction in 135 A. D. 
2. Chapter 1, "Apocalyptic. " pp. 49-50. Cf. also Cabaniss, 
op. cit., pp. 48-49; R. J. McKelvey, The7ffew Temple (Oxford: 
Oxford University Press, 1969), PP.. 15-209 28-34. 
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- It is common knowledge that the early, Church thought 
of itself as the New Temple, the dwelling-place of God on 
earth. 
1 The author of Hebrews introduced the further 
concept of. a Heavenly Temple, after which the earthly one . 
is patterned. 
2 But it is supremely in the Apocalypse that 
we find the idea of the Heavenly'Temple developed. 
John the Seer was steeped in the worship of the 
Tabernacle and Temple, the forms of which had become as 
early as Isaiah and Ezekiel those by which the future 
3 Messianic Age was interpreted. This intertwining of 
liturgy and eschatology'was further developed in apocalyptic. 
4 
In Revelation, which stands in the traditions of both 
51 
prophecy and apocalyptic, these forms are Christologically 
transformed for use as the language of apocalyptic liturgy. 
"In Biblical and early Christian understanding liturgy and 
eschatology are inseparable. " 
6 But we would argue that 
the worship of the Temple is not the primary action of the 
play: rather it is used as a piece of stage scenery in which 
to introduce the dramatis personae. 
7 
1. Cf. I Cor. 3.16-17; 6.19-20; 2 Cor. 6.16-17.1; Eph. 2.20- 
22; 1 Pet. 2.4-10; 1 Tim. 3.15; Heb. 3.1-6. Cf. also the 
excellent discussion in McKelvey, op. cit., ppý7792-139. 
2. Heb. 8.2.5; 9.11p 23-24. There are possible allusions to 
this idea in other New Testament passages: John 14.2.39 
6 ("my Father's house"); Gal. 4.26 ("the Jerusalem above"); 
II Cor. 5.1-5. Aga 
, 
in see the excellent discussion in 
McKelvey, op. cit., PP. 14DZ. 154-* 
3. Thomas F.. Torrance, "Liturgy and Apocalypse, " Church 
Service Society Annual, 24 (1954), pp. 10-11. 
4. Supra, p. 168, fn. 2. 
5. See Ch. I, -"Apocalyptic, 
" pp. 23-35. 
6. Torrance,. op. cit., pp. 12,14. 
7. We. borrow the image, from McKelvey, op. cit., p. 161. In 
aneart-id: Lelwhithc, tLpppýLredeElf tdtethUii1sectt=- cwaaz-ariýgi; jaUY.. y 
composed, -Le6nard ThUmpson argues simildily; "Cdlt-dnd 
(Contd. 
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I R. J. McKelvey has pointed out in his excellent mono- 
graph The New Temple that in the Apocalypse we must dis- 
tinguish between the New Temple, the Heavenly Temple, and 
the New Jerusalem. 1 As with other early Christian writers, 
John thinks of the Church as God's New Temple-on earth. He 
expands the idea of the Heavenly Temple, already introduced 
in Hebrews and elsewhere, which is the divine reality of 
the universe: it is the palatial sanctuary of God in which 
the true worship of all creation is performed (see especially 
7.15), a worship in which the New Temple on earth partici- 
pates through the Holy Spirit; it is also the heavenly 
centre from which the decrees of God are issued forth and 
carried out in history. 
2 But John also conceives of a New 
Jerusalem, a completely new world of the future, which is 
the new people of God, complete and fully redeemed. 
The Heavenly Temple is a Holy of Holies, set apart 
Contd. ) Eschatology in the Apocalypse of John, " J Rel, 49 (1969), PP. 330-3509 particularly P. 342. Thompson 
further proposes that the "worship life of the early 
church wasýthe model for the seer in his presentation of 
cult and eschatology, " but suggests that a substantiation 
of this thesis requires considerably more detailed 
analysisv P. 350. It is our hope that this thesis pro- 
vides at least the beginnings and basis of such an analysis. 
1. gi2xit-, PP. 158-176; so also Yves M. J. Congar, The MVsterv 
of the Temple (London: Burns & Oates, 1962), p. 204. 
2. The idea of a heavenly sanctuary is not, of course, 
original with the early Church: it reaches back at least 
as far as Isaiah, and recurs frequently in Jewish litera- 
ture. What is unique is the latter aspect, viz., that the 
Church constitutes a New Temple on earth, and7t-hat it 
participates in the 1i6avenly worship with the angels 
through the Holy Spirit. Cf. Otto Piper, "The Apocalypse 
of John and the Liturgy of7he Ancient Church, " Church 
History, XX (1951), PP. 10-12. 
I 
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from all else as the hidden dwelling-place pf God; but in 
the New Jerusalem everything is holy, and all the redeemed 
have bold and direct access to God through Christ. Thus 
there is no need of a Temple, and God himself both constit- 
utes the Temple (21.22) and dwells among his people, who 
thereby constitute a Temple (dwelling-place of God) as well 
(21-3). The present Heavenly Temple (4-20) and the New 
Jerusalem (21-22) must thus be distinguished. Using 
McKelvey's helpful outline as a base for our discussion, we 
turn to an analysis of John's use of the Temple in the 
Apocalypse. 
The New Temple on Earth. -Christians are already 
priests in God's Kingdom on earth: Christ-has 
made us a kingdom, 
Priests to his God and Father. (1.6) 
made them a kingdom, 
And priests to our God. 
Not only are Christians the servants of God in the 
Templev but together they constitute the New Temple on earth. 
This is seen clearly in 11.1-3: 
And there was given to me ameasuring staff like a rod, 
saying, 
'Rise up and measure the Temple of God and the 
altar and those who worship in it. But leave out the 
outer court, and do not measure it; for it is given 
to the nations, and they will trample over it for 
forty-two months. And I will grant to my two 
witnesses that they should prophesy one thousand,. two 
hundred and sixty days, clothed in sackcloth. 
. The desecration of Antiochus Epiphanes is used as an 
image of the persecution of the Church; 
1 the Temple 
1. Though John may be thinking of the destruction by the 
Romans. in A. D. 70; see infra,, p. 172, fn. 4. 
.- --- -. M-- - 
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(including the altar) is the Church. As McKelvey has 
pointed out, the thought is that the Church is inviolable 
because it is measured and set apart. 
1 Here John speaks 
in the language of the Jerusalem Temple; he is to measure 
the Temple and the altar, i. e., the whole of the inner court 
where Jews gathered to worship; the outer court, or Court 
of the Gentiles, is given over with the Holy City to be 
112 tramplbd by "the nations. The Temple and the altar are 
figures of the Church-on earth; 
3 it is unclear whether the 
outer court refers to spurious Christians or Jews, 
4 but*the 
1. OP-cit-v P. 159. Cf. Zech. 2.5; -the same thought lies behina 7.1-8 (the Tu-mbering of the 144,000). 
2. See Appendix II, "Temple Worship, " pp. 246-247. So also 
R. H. Charles, The Revelation of St. John (Edinburgh: T. 
& T. Clark, 1920 , Iq p. 276; Isb-o-nT. Beckwith, The Apocalypse of Jo (Grand Rapids: Baker Book House, 1967). 
p. 598; Henry Barclay ýwete The Apocalypse of St. John (London: Macmillan and Co., Ltd., 1907)v P. 132; and many 
others. 
3. And not the Heavenly Temple of 11.19 prefigured by the 
Tabernacle, as*William Milligan argues, The Book of 
Revelation (London: Hodder & Stoughton, -19-1-97-, pp. 170- 
171. It is quite clear that John is referring to the 
Church on earth under persecution in verses 1-3; whereas 
in verse 19 it is the heavenly Holy of Holies which is 
revealed as uniformly the Temple building itself, in the 
New Testament; cf. Beckwith, OP-cit., P. 597; and Leon 
Morris, Revelati7o-n (London: The Tyndale Press, 1969), 
pp. 145-11TU-- 
4. Charles, Is P. 278, and Swete, OP-cit-y P. 133 maintain- 
. 
the formen; McKelvey, op. cit., p. 159, Milligan, op. cit., 
P. 1749 G. B. Caird, The-R-e-v-e-lation of St. John the77171"He (London: Adam & Charles Black, 1966), p. 132, Martin 
Kiddle, The Revelation of St. John (London: Hodder & 
Stoughton, 1940) 
- , --p., _. 
189, and Emil Bock, The ApocalyRse 
of St. John (London: Christian Community Press, 1957), 
pp. 86-87 hold that it represents the rejected synagogue. 
Several commentators, mostly older ones, understand the 
passage literally, and assign verses 1-2 (at least) to a 
period sometime before 70 A. D.: so Arthur S. Peake, The 
Revelation of John (London: Holborn Publishing House, 
1920), pp. 290-292; Beckwith, op-cit., P. 590; 
E. F. Scott, The Book of Revelafion-TL-ondon: SCM Press, 
1939)v p. 69_, -_W`El_E_e_fm_Bousset, Die Offenbarung Johannis 
k Cc? ntd.., a. 
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que6tion need not concern us here. What is noteworthy 
is that the physical description of the Temple is used as 
an image of the earthly Church: it is the dwelling-place 
of God ( t:; v Wc-LO"V rilv OF-6-v ), in which worship is offered 
to him. Thus we have an example of the Jerusalem Temple 
spiritualised for use as an image of the Church on earth; 
no one would claim that the earthly Church thereby actually 
resembled the Temple in any way. 
The Heavenly TeMple. Most of the Temple imagery in 
chapters 4-20 is used to represent the heavenly dwelling of 
God, in which the true, heavenly worship of God is offered 
in which the Church on earth participates through the Holy 
Spirit. It is important to note that just as the New 
Temple Is but-patterned after the heavenly sanctuary, so itg 
earthly worship is but an echo of, the heavenly; thus we can 
only expect to find fragmented sketches of historical worship. 
But in composing his vision the Seer had to communicate in 
terms of that with which he and his audience'were familiar. 
Thus we find the Heavenly Temple pictured in images taken 
from its earthly counterparts (we refer to the Jewish Temple 
as well as the New-Temple, the Church). 
There are six scenes of worship in the Heavenly Temple: 
4.2-5-149 7.9-179 11-15-199 14.1-5,15.2-4, and 19.1-8. 
Reserving our detailed analysis Of the heavenly scene for 
the next section, let us look briefly at the Temple imagery 
Contd.. ) (G*o*ttingen: Vandenhoeck und Ruprecht, 1906), 
PP. 324-325; T. F. Glasson, The Revelation of John (Cambridge: At the University Press, --1-96551-, p. 65; 
Alfred Loisy, L'Apocalypse de Jean (Paris: Emile Nourry, 
l92Z)-4jpp: ýp, 205n2W, &r. That,,, the-origi_nal--x-ref. ermce-ds-, tov,, thVý-RcFman-motitýir, of'-"A. Dn-7(Pris*, -possiblV-, -as--Ch6rlles--F! 
allows, op. cit., I, p. 278; he is certainly correct in 
stating Th-at-i"n its present context the sense is 
spiritualised. 
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used. ' The Holy of Holie's, which contained. the Ark of the' 
Covenant in Solomon's temple and remained empty in subse- 
quent ones, has been transformed in the Apocalypse into 
the divine throne--room. The two cherubim of the Solomonic 
mercy-seat become the four living creatures surrounding the 
throne, an adaptation of Ezekiel's Vision. There-does not 
seem to be an entirely consistent concept of the Heavenly 
Temple's actual appearance, for the Ark of the Covenant 
appears in 11.19, though elsewhere it has been transformed 
into the divine throne. This latter point is significant, 
for it not only demonstrates the authorts lack of concern 
to portray physical appearances-, either heavenly or earthly, 
but also provides us an example of the resuscitation of a 
previously transformed image to suit the needs of the vision. 
The Ark*was an earthly witness to the Covenant between God 
and Israel; in the context of 11.1-19 which, as we have 
seen, refers to the Church on earth, the Ark becomes a 
heavenly testimony to the New'Covenant between God and the 
true Israel, the Church, through which Covenant the faithful 
have perfect access to God. 
1 Thus we see that the author 
felt free to adapt and change images to suit his purposes. 
Nowhere do we have a picture of the Jerusalem Temple as it 
actually existed; and yet we catch glimpses of it here and 
there as images of-'the Heavenly Temple. 
. In 14.1-5 John sees a vision of the Lamb and the 
144,000, who are his followers gathered on Mt.. Zion to offer 
praise to God in a Itnew song" which only the redeemed can 
1. Charles, op. cit., I, p. 297; "Milligan, OP-cit-9 P. 195; 
Cair'd, p. 1W, and most-others. 
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learn. Undoubtedly we, have here a mixture. of images: the 
great annual festal gatherings at the Temple in Jerusalem, 
with the apocalyptic expectation of the Messiah on Mt. 
Zion, ' which itself probably derives from the annual 
gatherings. There is no question but that the New Temple 
on earth, the Church, is here represented in the midst of 
tribulation in the act of worship, which is understood as 
the eschatological service of God. Again we have an 
example of the Church represented in terms of the Temple, 
but spiritualised. No one would maintain from this text 
that the Church ever gathered on Mt. Zion to worship God, 
but it did assemble regularly to sing a "new song. " Thus 
we have a reflection of Christian worship, but in the imagery 
of Temple worship. 
This point is illustrated again by the use of the 
2 
altar. There is only one heavenly altar, the altar of 
incense, for 11since there could be no animal sacrifices in 
heaven, only bloodless sacrifices and incense could be 
offered thereon. j13 But the offerings of incense at this 
1. So Charlesp op-cit-p II. P. ý; ' cf. IV Ezra 2.42-45; 
13-35Y 39-40. 
2. Many commentators detect two heavenly altars; but these 
are nowhere distinguished iri*the textual references: 6.9; 
8.39 5; 9.13; 14.18; 16-7. Charles has shown conclusively 
that John followed the cosmology of apocalyptic and rabb- 
inic Judaism, which conceived of only one heavenly altar, 
the altar of incense, op. cit. 9 I, pp. 226-230. McKelvey 
also -argues-that- -there7-T_s_7=y one; - op-; cit. , pp-. 16o-165 , but surely he is wrong in his assumption that it is the 
great altar of burnt-offering. Nevertheless, as Congar 
has pointed out,. the heavenly altar does occasionally 
participate-in the characteristics of the altar of burnt- 
offering, op. cit., pp. 208-209. 
3. Charles, op. cit., I. p. 228. The altar of 11.1. which 
obviously refers to the great altar of burnt-offering, 
is not in the Heavenly Temple, but is used to-describe 
_I; zthe _. Zhurch-p J., thej. New; -vT-emp: k : LzbovRia 
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golden altar (8-3-4) are specifically inter . preted 
for us 
as the prayers of the saints. No one would seriously 
suggest that the Church of the lst century actually offered 
incense with their prayers on a golden altar; yet the image 
does reflect a Christian liturgical practice - prayer. 
The New"Jerusalem. John has eliminated the eschatolo- 
gical Temple of apocalyptic expectations in the New Jerusalem 
of chapters 21-22. There was no longer any need of a 
sacrifice, since Christ's death fulfilled all sacrificial 
offerings; the New Temple on earth had replaced the Jewish 
Temple, and fulfilled the expectations of*an eschatological 
Temple. The Temple was essentiallythe dwelling-place of 
God, the holy sanctuary set apart from all uncleanness and 
sin for the tabernacling of the Holy One. But the New 
Jerusalem is itself holy: it is formed out of the material 
that was once the New Temple, God's dwelling on earth, now 
complete and fully redeemed. The bride is adorned and 
ready (21.2) and the marriage is consummated (21.9). Thus 
God no longer needs a sanctuary set apart from the unclean- 
ness of his people, and there is no Temple in the Ho . ly city; 
the throne of God and of the Lamb is. placed in the heart of 
the city, open to all, and gives rise to the river of the 
water of life (22.1-2). 
But although there is no Temple, John has recourse to 
the imagery of the Temple, both the Jewish. prototype and 
the Church, to convey his message. Thus the symmetry of 
the city (21.16) is meant to symbolise, as in Ezekiells. 
vision of the eschatological Temple (Ezek. 4o. 2 ff. ),. "the 
Israel-of 
-the _. end-ýtime, _ restored and united- 
for. the-servIce 
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of God. " 
1 But here Israel is transformed, into the whole 
body of the redeemed 
2 
symbolised by the New Jerusalem. 
Over this Ezekielian image of the Temple John superimposes 
3 
the Isaianic one of the New Jerusalem. The resulting 
picture is one of "a great pilgrimage city, through whose 
gates stream the nations and great ones of the earth, 
4 
offering their homage to God. " The background for this 
is probably the great pilgrimage feast of Tabernacles with 
its emphasis on light and water, as J. Comblin has demon- 
5 
strated. Even so, in the New Jerusalem we have but little 
reflection of the worship of the earthly Church; probably 
because John conceived of everything as so new in the city 
to come that it could only just be communicated in terms 
of that which is already known: "It does not yet appear 
what we shall be.,, 
6 
Thus we see that John uses the language, foms, and 
images of the Temple to represent the New Temple, the 
1. McKelvey, op. cit., p. 172. 
2. On the gates of the city are inscribed the names of the 
-twelve tribes of Israel, 21.12, and on the foundations the names of the twelve apostles of the Lamb, 21.14. 
3. Isa. 65-17-19. McKelvey has pointed out that the 
ambiguity arising from such a mixture of images is 
disturbing. only to modern mindsp OP-cit-9 P. 174. 
4. Ibid., pp. 174-175. 
5. I'La Liturgie de la Nouvelle Jerusalem, " Ephemerides 
Theologicae Lovanienses, 29 (1953)9 pp. 740. 
6.1 John 3.2. Whether the Seer is also the author of the 
Johannine epistles or not, he seems to share this 
sentiment. It is not without significance that only 
-1-4t chapters (21.1-22-5) out of 22 are devoted to a 
description of the new world to come. 
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Heavenly Temple of which the New Temple is. an earthly echop 
and to a lesser extentv the New Jerusalem. The language, 
forms, and images must not be interpreted as literal 
representations of the actual worship and nature of the 
Church: but they do reflect the Church symbolically. John 
uses the Jerusalem Temple and its worship as images. But it 
is also clear that he similarly draws upon the worship of 
the New. Temple,, the earthly Churchv to portray the Heavenly 
Temple. Just as the images of-the Jerusalem Temple, while 
not reflecting actual Christian practices, do reflect actual 
Jewish Temple practices, so we maV assume that images drawn 
from the New*Temple, the Church, similarly reflect actual 
Christian practices. The difficulty lies in distinguishing 
which images are derived from the Church. 
Our conclusion is as follows: the Seer of Revelation 
uses Christian worship as-the scenic backdrop for the 
apocalyptic drama; it is not the primary focus of the 
book, but a vehicle for its message of hope, encouragement, 
and warning. But John does not always portray Christian 
worship directly: frequently he draws upon Jewish forms and 
images, especially those of the Temple, which he then 
spiritualises. Therefore references traceable to the. Temple 
are Jewish, and must not be understood as literally illus- 
trative of actual Christian practices. They may reflect 
Christian worship, however, as we have seen most clearly in 
the offering of incense (= Christian prayer, 8.3-4). 
Thus certain guidelines emerge to assist us in the 
task of analysing the liturgical. images in the Apocalypse: 
those-which have no Jewish background, but are clearly 
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littirgicall, are directly indicative of Christian worship. 
Those which-have a Jewish background must be analVsed in 
detail: some passages are interpreted for us, as in 8-3-4; 
some are a mixture of Jewish and Christian, which may be 
regarded as reflective of Christian worship when the details 
are extricated from each other if th6v afford a parallel with 
Christian liturgical practices for which there is a modicum 
of external evidence; others are purely Jewish and must be 
pronounced such. 
The application of our thesis can. be illustrated by aný 
analysis of the scene of the heavenly worship., 
B. THE SCENE OF THE HEAVENLY WORSHIP 
In Chapter II we analysed Christian worship in the lst 
century according to structure, baptism, Eucharist, and 
liturgical forms. As intimated in the Introduction to 
this thesis it is our limited purpose t6 concentrate on 
liturgical structure in our analysis of the Apocalypse, 
fitting each component into its place in the historical de- 
velopment of Christian worship as outlined in Chapter II. ' 
Nevertheless, we have already had occasion to refer to our 
discussions of baptism, Eucharist, and liturgical forms, 
and shall still require to do so in the remainder of this 
thesis. 
We have discussed under the category "structure" those 
aspects of worship relating to time of worship, calendrical 
1. Although certain liturgical texts may be the compositions 
of the. author, they still reflect the forms of Christian 
, yo;! ship. z. 
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usage, order of'service, organisation into. liturgical 
offices, and the setting of worship. It is with the latter 
aspect that we would begin, as illustrative of our thesis. 
We have already observed that the scene of the heavenly 
worship is a palatial sanctuary containing images'derived 
from both the Jerusalem Temple and the apocalyptic concept 
of the divine throne. But the picture in Revelation differs 
from both its Jewish -sources ih several particulars; those 
differences offer us an illustration of John's use of 
Christian materials in his portrayal of the heavenly 
sanctuary. 
Most of the details are given in the first scene (4.2- 
5.14); others are added in later scenes. The throne forms 
the focal point, with God seated upon it, overarched by an 
emerald rainbow. On each of the four sides of the throne 
is a living creature. - Around the throne are the thrones 
of the twenty--ýfour elders, clothed in white with golden 
crowns upon their heads. Seven torches of fire burn- 
before the throne, and beyond that is "as it were" a sea of 
giass, like crystal. 15.2 adds that the sea of glass is 
mingled with fire. Around the elders Is a vast multitude 
of angels. -The 
Seer seemedunwilling to place the Lamb 
which was slain in a particular spot, for he is said to be 
simply'" the throne and the four living creatures 
1, 
and'. 'Ev plo-w the elders" Other details added from 
1. Raymond R. Brewer, "Revelation 4.6*and Translations 
Thereof, " JBL, LXXI (1952), pp. 227-231 has argued that 
ev eto-v should be translated "in between" in 4.6, and 
similarly in 5.6. Charles, Revelation,, I, p. 140, 
maintains a similar point of view, buT-±or different 
reasons. -Charles argues that the LXX constantly trans- -diebrP_wnidimmYI-dj-I -I,, II- -it"between4d' 11 18: te---the, _n': I, ; neaning, P (Cldhtd-ýý 
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later scenes are: a vast multitude of the iýedeemed clothed 
in white (7-9) standing beside or around the sea of glass 
(15.2); in one scene of worship they hold palm branches 
(7-9-12) and in one they hold harps (15.2-4). 
1 The golden 
altar of incense is difficult to place; the only indication 
we have is that -it. is "before God" ( iE)_vwlrrcov ra-v Oc,, 'j 
9.13). 2 It is perhaps safe to conjecture that it stood 
Contd. ) as ev yioV. But Brewer-Is argument is based 
on his assumption that the entire scenic backdrop of 
Revelation is based on the Greek amphitheatre. if 
Charles is correct, this is another example of the 
Jewishness of the author. In our view it is much more 
likely that the Jewish-Christian author would draw upon 
Jewish and Christian materials-for his setting than 
upon the Greek amphitheatre. Indeed, this is the 
point of our thesis. 
In any case, if the Lamb be somehow located in 5.6 
"between the throne and the four living creatures and 
between the twenty-four elders" (a translation which I 
find extremely difficult to understand - which is the Lamb between ?) it is clear that the Lamb is not 
stationary, for in the very next verse he moves up to 
the throne to receive the scroll. On balance. it would 
seem to us that the Seer is not concerned to specify a 
location for the Lamb, since He is a principal actor in 
the drama and moves about (in 14.1, he., appears standing on 
Mt. Zion). and has purposely chosen Cw1, &-fo-io as a 
linguistic means by which he mayInclude the Lamb in the 
scene of the Heavenly Worship without pinpointing his 
location. 
1. The objection that these must be týo different groups 
because they cannot hold palm branches and harps at the 
same time is not valid. They are represented in both 
scenes as those who have conquered: in the former they 
bear the palm of victory offering praise to him who 
provided victory; in the latter they sing the new song 
of Moses and the Lamb, thus accompanying themselves with 
harps. 
2. -The-other references--to the heavenly-altar are: 6.9; -- 8.3t 5; 14.18; 16-7. 
7'1 t-ý 
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just beyond the seven torches, as the altar of incense did 
in the Jerusalem Temple. The ark of the 
Lvenant is 
mentioned only once (11.19), and appears as something of an 
anomaly. 
2 If John ever conceived of it as forming a 
permanent, integral aspect of the Heavenly Temple, then it 
must have been located underneath the throne, as in the 
Solomonic, Temple it rested within (and thus under) the mercy, 
seat. 
ý 
- Can this scene tell us anything about the setting of 
worship in the Church c. 100 A. D.? Dom Gregory Dix seems 
first to have made the suggestion that the Apocalypse 
reflects the contemporary arrangement of the church for wor- 
ship at that time. 
4 According to Dix the churches from a 
very early period, especially in the cities, were forced to 
assemble in the houses of their wealthier members, where 
alone was there sufficient room to contain all who gathered, 
and which also provided a domestic setting for the 
eucharistic supper. The Roman houses of the period, in 
which the relatively affluent class dwelt, were widespread 
throughout the Empire, and afforded arrangements which 
precisely suited the needs of the Church. Dix maintains 
that the ground-plan of, the Roman house subsequently formed 
the basic model for the earliest actual church buildings. 
From this ground-plan, and the evidence remaining from the 
2nd and 3rd centuries, Dix reconstructs the arrangements 
1. See Appendix II, "Temple Worship, " pp. 248-249. 
2. See supra, p. 174. 
3. See Appendix II, "Temple Worship, " p, 248. 
4. Worship ., 19-32, especially 28 ff. pp 
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for iworship as-early as can be determined.. He then 
observes that the scene of the heavenly worship in the 
Apocalypse conforms to this pattern, thus concluding that 
already at the end of the lst century these arrangements 
were being used. 
UnfortunateýLy, Dix cites no authority for his des- 
cription of the ground-plan of the Roman house, nor does he 
authenticate the extent of its use in Asia Minor. 
he does not analyse sufficiently the corresponding details 
between the Apocalypse and the so-called early place of 
worship. A few scholars have made passing remarks on the 
physical arrangements of the Apocalypse but, to our know- 
ledge, a detailed analysis has yet to be carried out. it 
is the'purpose of our thesis to undertake such an analysis 
at this point. 
1. Farrer, Images, supports Dix's notion,. though without 
mentioning him,, pp. 105-106; but on p. 179 he somewhat 
inconsistently insists that chapters 4-5 are a fusion of 
the Temple and synagogue. Shepherd, op. cit., also 
states that the heavenly scene is an idealised meeting 
place of the Church, p. 87; but he rejects Dix's sugges- 
tion that-the impluvium. (see below) was used as a 
baptismal tank, - P. 56. Mowry argues that it is a heavenly palace, based on the royal courts of earth, 
"Rev. 4-5 and Early Christian Liturgical Usage 11 JBL9 
LXXI (1952). pp-ý76-77; but McKelvey has right'lj observed 
that ancient temples were as much palaces as sanctuaries, 
oP*cit. -, p. 160, and that kings often acted as priests, 
p. 165. Moreover, the true king of Israel was Jahweh, 
whose dwelling (and therefore court, or palace) was the 
Temple; thus it--is not surprising to-find the-mercyýseat 
transformed into the throne. -. It is still, a temple which 
John is describing. Moule, Worship in the New Testament, 
remarks in passing that the A7pocalypse reflects 
arrangements of Judaism, not Christianity, p. 66; he 
does not go into detail. Delling, Worship, argues 
correctly, we think, that Christian and Jewish elements 
are interwoven, pp. 45-46; he goes into a minimum of 
detail. 
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We must first seek to verify Dix's ddscription of the 
Graeco-Roman town-house, (for such it is that Dix actually 
describes) and the extent of its use, especially in, Asia 
Minor. In fact, upon investigation Dix is found to be 
essentially correct in his description. The prevalent 
components of the - town-house of the lst century A. D. were a 
combination of Roman and Greek elements, 'and may be 
described as follows. ' The house was more or less divided 
into two parts, one public-and one private. The latter, 
termed the peristyle, (1 on the diagram, p. 185) was based 
on the older Greek house, and consisted of a central court, 
and/or garden, around which were arranged various chambers 
for the private use of the family. our main concern is 
with the public portion of the house, which was the Roman 
contribution, and through which one usually had to pass to 
reach the peristyle from the main entrance. It must be 
emphasised, however, that in many cases the Greek and Roman 
elements were fused, and by no means did all houses have 
both atrium and peristyle. The following description is 
of the classic Graeco-Roman public room, as exemplified in 
the Casa di Pansa in Pompeii (see diagram). 
1. The authorities for our description, from which these 
details are gathered, are here listed for convenience: 
R. C. Carrington, Pom *i (Oxford: "At the Clarendon Press, 
19-36)_*' Hýirold- Nor Fo er and Jdmies REgnall_-Wh6eldr. 
A Handbook of Greek Archaeology (New York: American Book 
Company,, 09); R. Cavat et V. Chapat, Manuel 
d'Arch4ologie Romaine Paris: August Picarde, 1916); 
UEest Nash, _ Roman T&wms (New York: J. J. Augustin, 
1944); H. B. Walte-r-s, A Classical Dictionary (Cambridge: 
at the University Press, 1916). The accompanying 
diagram is of the relevant parts of the Casa di Pansa 
in Pompeii, which according to Cagnat and Chapat, op. cit., 
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FLOOR PLAN OF THE PUBLIC PART OF THE 
CASA DI PANSA IN POMPEII 
(Taken from R. C. Carrington, Pompeii) 
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.- One entered 
through the vestibule (2), usually up two 
or three steps, into the atrium (3), a large hall in the 
centre of which was a shallow pool called the impluvium. (4). 
An opening in the roof above the impluvium, toward which 
the roof sloped gently, allowed rain water to drain into 
it. The roof was sometimes supported in larger houses with' 
columns around the edge of the impluvium; there were 
usually four, though one house at Pompeii'had sixteen. 
Beyond the atrium was situated the tablinium. (5), a special 
chamber, sometimes elevated, which was reserved for the 
public and-official duties of the head of the household. 
. In early times it served as the master's bedroom; -later, 
when the peristyle was added and most of the private 
chambers removed to the other part of the house, the front 
(and sometimes the rear) wall was removed and the tablinium 
became the master's special place for transacting businesso 
entertaining guests, and presiding over any public or 
formal gatherings'or occasions held in house. When such 
occasions were held a special chair of honour was usually 
placed in the tablinium, and guests of honour attended, the 
2 
master's side. The tablinium could also be used for 
entertaining guests-at meals, as well as the two chambers 
which flanked it, one or both of which could serve as a 
triclinium (6), or dining room. 
3 
-A private triclinium, 
at which the family and intimate guests dined was usually 
located in the peristyle. 
1. Carrington, op. cit., p. 69. 
2ý- Nash, op. cit., p. 14. 
3. ---Walter-s, - cit.., . -p -352-. 
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-I The atrium was flanked at its head by two side wings, 
called alae (7), in which were sometimes kept the portraits 
and face-mapks of family ancestors, as well as gods. 1 In 
front of the tablinium was often situated a marble table 
called the cartibulum (8); this served the dual purpose of 
providing a convenient desk on which to transact business, 
and also functioned as a serving table for feasts on 
2 important occasions, Finally, a narrow hallway called 
the andron (9) between the tablinium. and one of the'side 
chambers led from the atrium into the peristyle. The 
chambers on the side of the atrium, which had once been 
bedrooms, were sometimes still used as such, but often 
served other purposes, especially as guest rooms or as 
quarters for the chief servants of the household. The rooms 
flanking the vestibule were often operated by the family or 
let out as shops. 
There were many variations in the way houses were 
combined, but various component parts of the three elements 
atrium, tabliniump and peristyle are found in almost every 
Graeco-Roman dwelling. 3 
It will readily be seen that the public portion of a 
private dwelling, whether atrium or adapted peristyle, was 
eminently well-suited to the needs of the churches. It 
will also be immediately obvioýis that the cruciform shape 
1. -Ibid.,, P. 352. The alae were frequently missing in Greek FO__Uses, as were the gods and statues. 
2. Cagnat et Chapat, op. cit., p. 284. See the photograph of the Casa di Lucretius Fronto at Pompeii on p. 283. 
3. Nashv OP-cit-, P. 17. See the variety exemplified in the 
houses in Curetes Street in Ephesus, Archaeological 
AZ 2 
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of the atrium-tablinium-alae almost certainly played an 
important role in the development of church architecture, 
especially in the west. But the question for us is, 
How extensive was this pattern in the lst century, and more 
particularly, was it used in Asia Minor; the home of the 
churches to which the Apocalypse was addressed (and where it 
probably originated)? 
The archaeological evidence of private houses in pre- 
Roman times in the Hellenistic world is extremely scanty, 
because Greek social life centred round public buildings 
rather than the home; private dwellings were constructed 
merely of a perishable wooden framework filled in with sun- 
dried mortar. 
2 With the coming of the Romans and the 
fusion of the two cultures, private dwellings were also 
transformed: -the remains of late 2nd and lst century B. C. 
houses at Delos bear many resemblances to the pattern of 
3 the Casa di Pansa at Pompeii. As Roman power spreado-the 
1. Thus, e. g., the basilica of St. Clement in Rome is built 
upon the lst century dwelling of Titus Flavius Clemensq 
see Chapter II, "Early Christian Worship, 11 p. 76, fn. 1. 
Richard Krautheimer, Early Christian and Byzantine Architecture (Harmonds- 
worth, Middlesex: Penguin Books Ltd, 1965) disagrees with this suggestion on 
the grounds that the alleged resemblance of the Roman town house to the early 
transept basilica "fails with the realisation that the transept was always except- 
ionable in Christian basilicas, 11 p. 314, n. 24. Whilst this may be generally 
true, the most significant exception is the Church of St. John the Theologian 
in Ephesus, described above on pp. 189-190. It is of significance for this 
thesis that Ephesus is generally regarded as the ecclesiastical home of the author 
of the Apocalypse. Nevertheless, Dix's theory concerning the universal use of 
of the Roman town house in the early Church is weakened. 
2. Fowler and Wheeler,. op. cit., p. 188. 
3. Ibid., p. 190. See the diagram above, p. 185. 
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Romans sought to extend Roman culture: thus Sir William 
Ramsay has devoted an entire volume to various examples of 
The Social Basis of Roman Power in Asia Minor. In great 
cities such as Ephesus the Roman influence was especially 
strong. 
1 
It is of gre4t interest to note the construction of 
the earliest Christian church building at Ephesus, the 
Church of St. John the Theologian. ' A certain underground 
tomb was traditionally the grave of John the Apostle as 
early as the end of the 2nd century. Early in the 4th 
century a vault was built over it, which was soon extended 
for use as a church. 
2 It was cruciform in shape, with an 
altar in the east end over the tomb of John, at the point 
where the transept intersected with the nave. Instead of 
a full choir, however, there was an elevated, semi-circular 
apse, in which the bishop and the elders sat, exactly in 
the pattern of the paterfamilias and his honoured guests. 
in the tablinium of the Graeco-Roman house. Thus, especially 
when the ground-plan of the Church of St. John the Theolo- 
gian is compared with that of the church in Dura-Europos 
(which corresponded exactly to the ground-plan of a private 
dwelling in Dura), the evidence argues strongly in favour 
1. (Aberdeen: University Press, 1941); see especially 
pp. 48-50. It must be noted, however, that the 
architectural influence was by no means one-way; týe 
peristyle seems to have played an important role in 
the shaping of the atrium, so Dr. Coulton of the 
Department of Classical Archaeology, University of 
Edinburgh. 
2. Josef Keil. *Ephesos (Wien: Osterreichisches 
Archgologisches Institut, 1957)9 PP. 31-32. 
-- _______ 
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of the early church at Ephesus meeting in the public hall 
of houses of the Graeco-Roman pattern. (See n. la on p. 190a attýched) 
This conclusion is further corroborated by evidence 
found in three 2nd c entury apocryphal Acts, all. of which 
originated in Asia Minor. In the Acts of John, probably 
written at Ephesus not later than the mid-2nd century, 
the church is represented as assembling regularly at the 
house of Andronicus, who was wealthy enough to employ among 
his servants a steward., The discourse, prayers and 
Eucharist are all described as occurring in the same place, 
2 
In the Acts of Paul, written about 160-190 A. D.. 
3 the 
brethren are seen gathering in the house of Onesiphorus in 
Lystra. A virgin, Thecla, sits in the window listening to 
Paul speak, but she cannot see him. This would be the case, 
of course, with anyone sitting in one of the windows at 
either end of the alae. 
Perhaps of most importance is evidence in the Acts of 
Peter, which according to James 
4 
was written not later than 
the end of the 2nd century by a resident of Asia. Minor who 
was unfamiliar with. Rome. Peter stays in the house of 
Marcellus, a lapsed believer, who is eventually restored to 
the faith and opens his house for worship; widows and the 
1. So M. R. James, The Apocryphal New Testament (Oxford: 
At the Clarendon Press, 1924), p. 228. Cf. E. Hennecke, 
New Testament Apocry2ha, (London: LuttervFoFth Press, 
1965) Vol.. II, pp. 214-215, who maintains a 3rd-century 
origin. 
2. Acts of John. 46,62,709 106-110. 
3. James, o cit.., p. 270, -says 160 A. D.; Hennecke, 
op. cit. IIP*P. 351 suggests 185-195 A. D. 
4. 
-Op-cit-, P. 300. So also Hennecke, op. cit., Vol. II, p. 275. 
1% 
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la. Krautheimer, op. cit , contests this view on two grounds. He maintains 
that the Graeco-Roman town house was obsolete by the middle of the 1st 
century A. D., p. 314, n. 24. He gives no evidence for this assertion, 
however, which contradicts the other sources referred to in this section. 
Nor does this view correspond with the evidence of the house of Marcellus 
in the Acts of Peter, described above on pp. 190-191. Krautheimer further 
suggests that the public or audience halls of the town house were "utterly 
unsuited" for the ritual meals. Cf.. however, the description of the town 
house and the uses of the public Eý11 for entertaining guests at public feasts, 
p. 186, fn. 3, and p. 187, fn. 2 above. 
Secondly, Krauthelmer maintains that up to 200 A. D. Christian churches 
were composed largely of the lower and artisan classes, and consequently 
would have met in the typical cheap houses of the period, pp. 2-3. This is 
contradicted, however, by his assertion that by 200 A. D. a rich and clear 
liturgy had evolved, which required anterooms, baptistries, confirmation 
rooms, instruction rooms, dining rooms, vestries, and even libraries, 
all of which required to be inter-connected. It is difficult to conceive how 
such a liturgy with such physical'needs could have developed in the small, 
simple houses of the lower and artisan classes. Krautheimer's point may 
well hold true in those areas where the Christian Church was very small 
or just beginning, in rural areas, and even in urban areas there were 
probably congregations meeting in these smaller houses. Nevertheless, in 
large urban areas the requirements of the Church, certainly as early as 
the time of Ignatius, would have necessitated the use of larger homes, and 
it is surely incorrect to assert that there were no wealthy believers during 
the period willing to lend their homes to the ChTrch for their services of 
worship. gf. especially Ep. James 2.1-9, in which the Christians are 
upbraided for showing partiality to the wealthy in their congregations. 
Nevertheless, Krautheimer's evidence concerning the earliest church 
buildings throught the Roman Empire leads us to guard against holding 
too narrow a view of the uniformity of the practice of holding Christian 
worship services in the early Church in the Graeco-Roman town house, 
as opposed to other types of domestic architecture. 
/ 
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poor as well as senators and many wealthy p. eople of Rome 
attend the assembly on t he Lord's Day. In the course of 
the narrative several details of Marcellus' house are 
mentioned, all of which conform to the usual Graeco-Roman 
pattern: a porter meets Peter at the vestibule; beyond 
the vestibule is a hall, or covered court, containing a 
pool, in which is a statue of Caesar; one of the rooms 
beside the entrance has a fish hanging in the window, which 
could either indicate a shop, or an interesting alternative, 
a sign that a Christian church met at that house; 
Marcellus' steward is found eating in a -triclinium, of which 
there are several; when the poor widows whom Marcellus had 
invited in for dinner finished eating they "arose" and went 
into the "hall" to pray. 
2 
Thus we conclude that Dix has some justification for 
suggesting that early Christians assembled for worship in 
houses of the Graeco-Roman pattern. But was this the case 
as early as the Apocalypse? . 
Does the heavenly scene of 
worship reflect this arrangement, as'Dix maintainsv but does 
not substantiate? 
The comparison is striking at first glance. Central 
to the picture is the heavenly thronev comparable to the 
bishop's throne or chair in the tablinium. Around the 
throne are the thrones of the twenty-four elderso comparable 
to the chairs of the elders who sat beside the ecclesiastical 
paterfamilias, also in the tablinium. The golden altar 
1. Acts of Peter 29-30. 
2. Acts of Peter 9-21. In Ch. 20 Peter enters into the dining hall (tricliniUM) of 
Marcellus' house, where the Gospel was being read to the widows who had been 
invited in for dinner, alms and prayer. It is not at all clear that the dinner was 
eucharistic, or that a regular service of worship was being conducted. Never- 
theless, such a reference should warn against too strict an assertion that wor- 
ship was always held in the hall, oratrium, of jhe house. -- - 
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staýids "before God, " just as the cartibulum stood before 
the bishop for use as a eucharistic table. Beyond that 
is-a glassy sea, surrounded by the faithful, just as the 
earthly worshippers must have assembled around the impluvium 
1 
which, suggests Dix, may well have been used for baptism* 
But there is no detail in John's description for which 
some Jewish background cannot be suggested; therefore each 
detail must be scrutinised for evidence suggesting possible 
Christian influences. As we analyse these details it must 
be borne in mind that John has no intention of reproducing 
any particular earthly scene of worship: he is presenting 
aýheavenly setting, and draws freely upon image's, both 
literary and liturgical, "with which he is familiar and which 
will provide a suitable backdrop for the main action of the 
drama. Thus we cannot expect to find a correspondence in 
every-detail with either Temple or church. 
The first detail that arrests our attention is the 
throne, and him who sits upon it, surrounded'by an emerald 
rainbow. Various backgrounds have been suggested for 
John's image: the imperial cult of Rome, with the throne as 
the supreme expression of Roman power, in contrast to which 
the throne of God suggests omnipotence far surpassing the 
earthly power of man: 
2 
or the splendour of the'royal courts 
of the ancient Orient, - in which the despot rules with 
absolute power. 
3 Although the image in the Apocalypse may 
have been influenced to a small extent by such sources, it 
1. Op-cit., p. 23. 
2. Erik Peterson, The Angels and the Liturg, 
Longman & Todd, 19b4). p-pF. --5---G', * Caird, 
61, e op iý 
3. Lucetta Mowry., "Revelation 4-5 and Early 
Liturgical Usage. " JBL, LXXI (1952). pp. 
(London: Darton, 
cm-cit., p. 62; 




is 6ertainly from the stream of Old Testament'and later 
Jewish literature, tradition, and worship that John has 
derived his picture of the. heavenly throne. 
' 
The prophets and psalmists thought. of God as a king 
enthroned in heaven: 
And Micaiah said, 
Therefore hear the word of the Lord: 
I saw the Lord sitting on his throne, 
And all the host of heaven standing beside him. 
On his right hand and on his left. 
-I Kings 22.19 
God reigns over the nations; 
God sits on his holy throne. - 2 
- Psalm 47.8 
It, is not without significance-that from a very early period 
the-divine throne was conceived as the focus of a heavenly 
temple: 
The Lord is in his holy temple, 
The Lord's throne is in heaven. 3 
-- Psalm ll. 4. 
The seed of this concept is probably to be found in the Holy 
of Holies of the-earthly temple, in which dwelt the Al- 
mighty, and before that-in-thp ancient tabernacle, with its 
ark and mercy-seat flanked by two cherubim, where 
1. So, most commentators: see Charles, op. cit., I. p. 112; 
Swete, op. cit., p. 67; Beckwith, p 496, 
Glasson, op'-cit-, P. 39; Loisy, p. 122; Ernst 
Lohmeyer, Die Offenbarung des Jobannes jTilbingen: 
J. C. B. Mohr, 1953),. p. 45; and mdiiy-others. 
2. Cf. -also Ezek. 1.26., Dan. 7.9.. 
3* Cf. also Isa. 6.1; Jer. 17-12. 
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I will meet with youO and from 
from between the two cherubim 
of the testimony, I will speak 
I will give you in commandment 
Israel. 
above. the mercy-seat, 
that are upon the ark 
with you of all that 
for the people of 
- Exodus 25.22 
The concept of a divine throne was further developed 
in the intertestamental period, although descriptions of 
the throne are relatively rare. It is important to note 
that the throne continued to be thought of as the focal 
point of the heavenly temple: 
And thereupon the angel opened to me the gates of 
heaven, and I saw the-holy temples and upon a- 
throne of glory the Most High. 
_ Test. Levi 5.1 
The similarity between this passage and Rev. 4.1-2 is I 
striking. 
Another description of the heavenly throne which 
almost surely lies in the background of the throne of the 
Apocalypse is II Enoch 21.1-22.29 in which worship is 
also mingled with a description of the heavenly throne as 
the heavenly creatures sing. the Trisagion to the Lord 
seated on his throne of glory. 
The divine throne of glory eventually assumed such 
pre-eminence in Jewish tradition that in the Rabbinic 
writings it is. considered to be one of the-seven items 
2 
created before the foundations of the world. 
This Jewish tradition is undoubtedly, the background 
of the image in the Apocalypse, which maintains the concept, 
So Herman L. Strack und Paul Billerbeck, Kommentar zum 
Neuen Testament (MUnchen: C. H. Beck'sche Verlagshandlung, 
Oskar Beck, 1ý222), I, pp. 974-975. 
2. See the many references in Strack-Billerbeck, op. cit., 
I pp. 974-975. 
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of, the throne as the focal point of the heavenly temple. 
1 
But the most striking similarities of all are to be found 
in the later work, Pirke de Rabbi Eliezer, which, must 
certainly reflect the Jewish school of thought in which 
John the Seer was well-versed. 
2 In Chapter, IV of that 
work the creation on the second day is described: the fir- 
mament above the heads of the four living creatures; the 
seven ministering angels who are like "a flaming fire" and 
"minister before him within the veil; " the throne of glory, 
whose occupant is described as fire and hail, corresponding 
t. o the jasper and carnelian of Rev. 4.3; 
3 thefour living 
creatures surround the throne, each attached to a leg of the 
1. Contrary to Loisy's assertion that the combination of 
throne and temple is inconceivable here, op. cit., p. 122. 
Even Peterson, who thinks the background is the imperial 
cult, points out that it is also a temple, and the 
elders are both kings and priests, op-cit., pp. 5-6. - 
-Charles says, correctly we-think, 
that the throne is 
within the Holy of Holies of the heavenly temple, op. cit-9 
I,. p. 112. ' But he raises the question of how the 
presence of the twenty-four elders within the Holy of 
Holies can be reconciled with the background of the 
Jewish temple, which he leaves unanswered. This impor- 
tant detail is discussed below. 
2. A point which only seems to have been observed by 
Strack-Billerbeck, op. cit., III, P. 798, and Pierre 
Prigent, Apocalý42se et E-Iturgie (NeuchAtel: Delachaux 
et Niest16,19b4), pp. 52-55. - 
3. In ancient times the most valuable jasper was the white 
variety, and the carnelian was a red stone, Bock, opecitel 
p. 41. Thus it is probable that the glory reflecre-d-In 
the jasper and carnelian of Revelation 4 reflects the 
same ancient polarity of white and red which is portrayed 
as hail and fire in Pirke de Rabbi Elieser 4. 
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throne and each having four faces, arranged in such a way 
that, each one presents a different face in a different 
direction. The scene finally concludes with worship in 
the form of the Kedushah, 
l the highlight of which is the 
Trisagion quoted in Rev. 4.8, and the central words of the 
Shema. The similarities between the'two works are too - 
close and too many not to postulate a relationship of some 
sort: although the Apocalypse is earlier, the Pirke de 
Rabbi Eliezer is characteristic of the-tradition with which 
the Seer is familiar. 
Thus it may be forcefully argued that the heavenly 
throne of the Apocalypse only reflects Jewish traditiong 
and, tells us nothing about Christian worship.,, .., But is 
there no Christian evidence to be considered? 
We have already outlined some ofthe evidence for 
the bishop's chair as the focal point of, the congregational 
2 
organization for worship. Even'today the Church of Rome 
speaks of the throne, or cathedra (chair) of Peter. A 
cathedral is that church in the diocese'in which the bishop's 
chair stands. Although the altar has long since become 
central to the worship of the Roman Churchq the pontifical 
High Mass still focuses on the bishop's throne until after 
the Creed. This is a relic of the. ancient arrangement: as 
late as the Ordines Romank of the early Middle Ages the 
1. See Appendix III, 
. 
"Synagogue Worship, " PP. 300t 314. 
2. See above, p. 188, fn. 1, and also the description of 
the Church of St. John the Evangelist in Ephesus, p. 189. 
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papdl cathedra is still in the centre of the apse, with 
bishops and elders seated around him on his right and left. 
' 
2 This arrangement, represented in the-earliest churches, 
reflects the ancient concept of the bishop, not as the 
vicar of Christ who performs the "eucharistic mystery, " but 
as the ruling representative of the, Father who pastors and 
teaches his flock. 3 This concept of'the bishop was 
symbolised by his chair: "for the cathedra is the symbol'of 
teaching. " 
4 
It was only natural that the "father" of the 
Christian-family should thus-occupy the chair of the 
paterfamilias in the Graeco-Roman house; the symbolism was 
rich, and perhaps may have itself contributed to the idea 
of the-bishop as the representative of the Father. 
5 
This idea-goes back very early. - In the early third 
century we read'that the bishop'presides "In typum"**of'God, 
6, and that he sits on his throne in the midst of the elders. 
1. See further descriptions in Jungmann, op. cit... 
pp. 118-119. 
2.. See. above p. 
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cf . Dix, OP - cit. vP- 32. 
3. See the evidence in Chapter II, "Early Christian Worship, " 
pp - 70-72. 
4. Irenaeus, Demonstration of the Apostolic Preaching, 2. 
5. In an-interesting article entitled "The Influence of Architecture upon Liturgical Change, " Studia Liturgica, 
9 (1973), pp. 230-240, John G. Davies specifies certain 'laws' governing the influence of architecture upon liturgy, one of which is that "architecture produces liturgical change when a use is found for a feature which had no Original specific purpose, 11 p. 236. Is it 
possible that we have an example of this. 1lawl in the 
richly symbolic adaptation by the early Christians of the 
cathedra of the paterfamilias in the Graeco-Roman town 
house? 
6. Did. Apost. 9,12; see the edition of R. Hugh Connolly 
(Oxford: At the Clarendon Press, 1929), pp. 83,119, as 
well as lxxxix and xci for the dates and origin. 
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We have already quoted Irenaeus, 
1 Hippolytus, 2 and earlier 
2nd century sourceS3 testifying to the importance of the 
bishop's teaching and its relationship to the throne,, but 
the most important evidence c'omes from Ignatius. Writing 
not more'than ten to fifteen years after the composition of 
4 
the Apocalypse, he compares the bishop to the Father; he 
says that respect rendered to the bishop is tantamount to 
rendering it to the Father, who is bishop of all; 
5 he not 
only says that the bishop is a type (rV-fros' ) -of ýthe Father, 
6 
but even says that the bishop sits in the place'( rbros 
of the Father. 
7 
Thus it may be admitted that outside'evidenc'e does 
exist for the bishop's throne being reflected in the Father's 
throne of the Apocalypse. The concept is undoubtedly 
derived originally from Jewish sources, but John introduces 
two significant new features, which tend-to support-the view 
we have taken: the 'rE Oc. 17 L r-s and the 7rO c o- Lf f The tris 
can-be either a semi-circular rainbow, or more frequently, 
1. See fn. 4, p. 197. 
2. See Chapter II, "Early Christian Worship, " P. 72, fn. l. 
Cf. also the headless statue of Hippolytus discovered in Eh-e 16th century beside the road to Tabor, in which he is 
depicted as enthroned and teaching, i. e., a bishop, The 
Apostolic Tradition, pp. xxx-xxxi. 
3. See-abovepp. 189-191. 
4. Smyrn. 8.1. 
5. Magn. 3.1. 
6. Trall. 3.1. 
7. Magn. 6.1. 
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a halo; 
1 that it refers to the latter in Rev. 4.3 is the 
verdict of almost every commentator. 
2 It is significant 
to note in the light of this new feature that in some of 
the earliest churches were representations of a hand 
pointing from a nimbus in the apse above and behind the 
bishop's throne. 
Secondly, R. H. Charles, while insisting on the Jewish 
te#le as the background for the heavenly sanctuaryo never- 
theless raises the question of the presence of the twenty- 
four elders in the Holy of Holies. This element, states 
Charles., 11cannot be really harmonised" with the other temple 
symbols. 
4 
The twenty-four elders in-the heavenly temple 
5 have no background in Jewish apocalyptic, so that discussion 
1. Arndt and Gingrich, p. 381. 
2. So Charles, op-cit., I, p. 115: "The conception*of a 
nimbus encircling supernatura 
,1 
beings or deified men... 
was current among the Greeks and Romans; " cf. also 
Beckwith, op. cit. -, pp-. -497-498; - Bousset, op. cit,. -, p. 2459 
and many others. 
3. Dixv OP-cit-9-P. 32. 
4. Op. cit., I, p. 112. 
5., With the possible exception of Dan. 7.9, which Farrer, 
in his commentary, p. 89, mentions: Daniel looks, and 
"thrones were placed, and one that was ancient of days 
took his seat. " But there is no mention of elders or 
anyone else besides the Ancient of Days. Pi7p-ersuggests 
that the elders may be John's interpretation of Test. 
Levi-3.8, op. cit., p. 11; but that passage only mentions 
"thrones and dominions, " not elders, which are in the 
fourth heaven removed from the "Great Glory" who dwells 
in the "Holy of Holies. " It is important for our dis- 
cussion that in the Apocalypse-the elders are seated on 
thrones within the Holy of Holies in the presence of 
the "Great Glory" himself. Also of importance is the 
silence of Pirke de Rabbi Eliezer on'the subject of 
heavenly elders, as that w-or-2 affords the closest Jewish 
parallel with the tradition of the Apocalypse, see p. 195 
above. Kiddle's assertion, op. cit. v p. 84, that the twenty-four elders must have been figures in the popular 
apocalyptic of John's day is totpLlly without any 
foundation in factual evidence. 
200 
must centre on the role of the elders in the Apocalypse 
itself. 
The various interpretations fall'into two categories: 
they are men; (2) they are heavenly beings. In favour 
of the latter is the fact that the elders perform certain 
functions traditionally ascribed to angels in Jewish liter- 
ature: the Seer addresses one as /<vjCC (7-13); an elder 
acts as a heavenly interpreter (7.13); one of theM 
encourages the Seer (5-5); they offer up the prayers of the 
faithful (5.8) and sing hymns (5-9.14-3). The view of 
certain commentators of the history of religions school, 
however, that the twenty-fdur elders represent angelic kings 
reflecting an ancient oriental background of astro-mytholo- 
gical tradition 
2 has been rejected by CharleS3 and many 
others as too far-fetched: such coincidences as do occur 
are easily explained from within Judaism. A more accept- 
able view is that propounded by CharleS4 that the twenty- 
four elders are "the heavenly representatives of the faith- 
ful in their twofold aspect as priests and kings; 11 the 
number twenty-four is derived from the twenty-four priestly 
orders. 
5 
The evidence seems to us, however, to favour. the former 
view, viz., that the elders are glorified men. As Feuillet 
1. See the Jewish references in Charles, op-cit., I, P. 130. 
2. Bousset, op. cit., pp. 245-247; Beckwith, op. cit., 
pp. 493-499; H. Gunkel, Schopfung und Chaos (lC94), 
PP. 302-303; James Moffat, The Revela: Eion of St. John 
the Divine, E GT (London: Wedder and Stoughton, 19 
pp. 378-379. 
3. OP-cit., I, pp. 130-131. 
4. Ibid. p Iv PP. 131-133; cf. also Loisyt OP-cit., pp. 123-124. 
5.5Se-b-AppLegndid621ý1 IITtb-pIeIWdtshij319P, "pp 252j2. 
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has. pointed out, Christian readers of the #pocalypse would 
not be inclined in any way to associate the word 
with angels; they are never referred to as such in 
ScriPture. 1 Furthermore, the arguments favouring-their 
angelic nature do not necessarily stand. The vocative 
Kuple (7.13) does not necessarily imply a supramundane 
nature; it also signifies a common term of respect offered 
to another man, which the present context does not rule out. 
Nor does the act of encouraging the Seer (5-5) indicate 
any angelic status; indeedv this was one of the important 
functions of the el4ers in the earthly church. 
2 The 
offering of praise to God in hymns (5-9,14-3) is not 
restricted to the angels: the multitude of the redeemed 
do the same (15-3). The elder'acts, as interpreter in 7.13- 
because it fits into the literary pAttern of the book. 
John presents a series of*visions, in each-of which the 
participants function as agents in the ensuing action: thus 
the first vision (4-5) gives rise to the Seven Seals (6-8.1) 
which are acted upon by the four living creatures and, an 
elder (7-13). In subsequent actions the agents are the 
angels of the immediately preceding visions. 
Finally, it is a significant argument in favour of 
the humanity of the elders that they offer up the prayers 
of the saints (5-8), for if they are the representatives of 
1 Andr4 Feuillet, L'Apocal se (Paris: Descl6e de Brouwer, 
1963)9 pp. 72-73. The sa ement in Isa. 24.23, often 
appealed to by interpreters who support the view that the 
, 
elders are angelic beings, that'God will manifest his 
. glory 
"on Mt. Zion and in Jerusalem before his elders" 
is hardly an unambiguous reference to angels. 
2. See Chapter II, "Early Christian Worship, " fn. 2, p. . 71. 
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the faithful, as Charles maintains, 
1 then their presence in 
the Holy of Holies becomes clear: - they represent redeemed 
humanity, no longer excluded from-the "Great Glory, " but 
having direct access to the presence of-God (cf. 7.15, 
21-3). Feuillet argues further that the elders are men 
on the basis of-the-alternative-reading in 5.10, in-which 
the elders sing, "Thou hast made us a kingdom and priests 
to our God. 112 
On the other hand, the view of Prigent that not only 
are the elders men, but they-represent the great figures of 
the Old Testaments is unacceptable for the reasons outlined 
above. 
3 
- The oldest interpretations first mentioned by - 
Victorinus, that they are the, twelve patriarchs and the 
twelve apostles,. thus representing the Church in its 
totality, 
4 
is tempting but incapable of support from the 
text, although Caird -has maintained -that there Is no -reason 
why the twenty-four elders of the Heavenly Temple (4-5) 
should not become the gates and foundations of the New 
Jerusalem (21-22), which are especially identified as the 
patriarchs (or twelve tribes of Israel), and apqstles. 
5 
Indeed, if one compares the component parts of the Heavenly 
Temple and the New Jerusalem t4e_only possible correspondence 
in the latter to the twenty-four elders is found in the 
twelve gates and twelve foundations. Even so, it is 
incapable of proof. 
1"-, O-P-cit-, I. pp. 131-133. 
2. See his other arguments in "Les vint-quatre viellards 
de l'Apocalypse. 11 RB, LXV, (1958)v pp-'5-32. 
3. See Chapter III., "Liturgical Patternsp" pp. 155-165. 
p. p65'j9pLnd-iG1%b-sonjn, 
op-cit., P. 39. 
5. Caird, op. cit., p. 64. 
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,ý The most 
that can be said is that in. his Heavenly 
Temple John sought to portray the presence of the repre- 
sentatives of the people- of God by means of elders, just as 
they were represented in the earthly temple. The number 24 
would have immediately suggested itself as the number of 
priestly -and 
Levitical courses, as well as those of the 
Malamadoth, 1 and may also have given rise in the Seer's 
fertile imagination to the symbolic value to be found in the 
total of twelve patriarchs and twelve apostles,,, which then 
become the twelve gate .s and twelve foundations of the'New 
Jerusalem. But all this still leaves unanswered the 
question of how they came- to'be present in the Holy of Holies, 
to which only the High Priest had access, and why, they are 
grouped immediately around the throne of God. 
Acknowledging that although there is no apocalyptic 
background for this concept, and, that its origin must. have 
been the earthly temple, we would maintain that the, trans- 
ference of the twenty-four elders from the temple court, 
not just into the temple, itself,, but into the very Holy of 
Holies, is the result not only of the Christian theology 
which John accepted but also of Christian liturgical 
practices which he knew. C 
We have already noted the important role of the elders 
in the life of the early church. They were those men, who. 
by virtue of their charismatic ability and spiritual attain- 
ment naturally rose to leadership. They seem to have been 
1. See Appendix II, "Temple Worship, " pp. 252-253. So also 
- Charles, op-cit., I, p. 132. 
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originally appointed by the apostles and their successors, 
2 
and continued to be closely associated with the apostles* 
We have also observed that the ancient arrangement for 
worship in which the elders were grouped around the bishop 
is reflected in the'remains of the earliest church * 
structure at Ephesus itself, the early 3rd-century Church 
3 
of St. John the Theologian, which is patterned on the style 
of the public Section of the Graeco-Roman town house in 
which many early churches assembled for worship. We have 
seen that the role of the elders in-; ýorship at the time of 
Hippolytus was to assist in the offering of prayers and 
responses, functions which the elders of the Apocalypse also 
4 
perform. We also observed that Clement of Rome, writing 
at the time of the Apocalypse, refers to the sacerdotal 
nature of elders as priests. 
5 When all this evidence is 
added together it is difficult not to infer that the elders' 
in the Heavenly Temple are grouped around the throne of-God 
in the same manner that their earthly echoes'in the earthly 
temple, the, elders in the church, were-grouped around the 
earthly type of the Father, the bishop. 
1. See Chapter II., "Early Chrýstian Worship, 11 P. 70j esp. fn. l. 
2. Ignatius often refers to the elders as presiding in the 
place of, or as a type of-the "Council of the Apostles, ", 
Magn. 6.1,, Trall. 3.1, Smyrn. 8.1. ' 
3. See above, pp. 1899 19ý. The early 3rd-century Did. * 
Apost. also specifies that the elders should sit Erouped 
around the bishop, Ch. 12.1. 
4. Chapter 110 "Early Christian Worship, " p- 71. Cf - Rev. 4.10-119 5.8-12. 
5. Ibid., pp-70ý-71-This early priestly theology of the church 
explains why the elders are dressed in white garments 
with golden crowns on their heads: they are both priests 
and kings. 
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Thus we begin to see our hermeneutigal principle' 
exemplified: the scene of the heavenly worship is 
liturgical but not distinctly Christian, and cannot be said 
to be directly indicative of Christian worship. But when 
the details are analysed certain differences from the 
Jewish practice appear which afford a parallel with 
Christian liturgical practices for which'there is a modicum 
of external evidence: the bishop's throne, and the elders 
grouped around it. 
The crystal sea and the heavenly altar exemplify a 
further category: 
_ 
possibilities incapable of proof , the 
arguments for which their being reflections of Christian 
worship do not receive sufficient outside corroborationt but 
which cannot be altogether ignored. 
The sea of glass has variously been understood as 
reflecting the apocalyptic heavenly sea, the brass laver of 
purificationin the Jewish temple, or an ancient oriental 
mythological Conception symbolising evil. The last 
alternative, put forward by Caird, 
2 
rests on the unlikely 
assumption that the sea out of which the beast ascends 
(13-1) is identical with the crystal sea before the throne, 
and is highly improbable. 
On the other hand, it is very difficult to assign the 
image to either apocalyptic or the-temple. We have already 
observed that John's vision of the Heavenly Temple is a 
fusion of Jewish cosmology with the worship of the Jewish 
temple. As far back as Genesis 1.7 the idea of a "firmament" 
1. Outlined above, on pp. 178-179. 
2. Op. cit., pp. 65-68. 
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separating the earthly waters from the "heavenly sea" was 
current, and continued down to the time of the Apocalypse. 
Praise him, 'you highest heavens, 
And you waters above the heavens! 
Psalm 148.4 
Later apocalyptic assumed a heavenly sea: Jub. 2.4'repeats 
the idea of Gen., 1-7 in its creation account; II Enoch 3.3 
speaks of a "very great sea" in the first'heaven, "greater 
than the earthly sea; " and Test. Levi 2.7 knows of a sea 
that hangs between the first and second heaven. The I direct 
descent of the image in Revelation seems to be from Ezekiel 
through the tradition of that Jewish c*lrcl'e of thought repre- 
sented by the somewhat later Pirke de Rabbi Eliezer, whose 
cosmology we have already seen to bear a close resemblance 
to that of John the Seer. 
In Ezekiel 1 the four living creatures and their 
accompanying wheels are. described; above these is "the 
likeness of a firmament, like awesome crystal. " Above. the 
firmament is the throne of glory. R. Eliezer-has somewhat 
confused things by assigning the four living*creatures (with 
their wheels) to-each leg ofthe throne. of*glory (chapter 4); 
but in the same chapter he locates the heavenly cry'stalline 
firmament above the heads of the four living creatures, as 
in Ezekiel, thereby placing the heavenly sea above the throne 
of God. 
In Revelati I onthe, four creatures are still around the 
throne, but the crystal sea is neither over the throne (as in 
R. Eliezer) nor under it (as in Ezekiel); it is 9v w6 irriov 
07V ,, d-v . 
before the throne. Why did John choose to 19? 
207 
locate it there? Although several-scholars haveýtraced A 
the crystal sea back to the heavenly sea of apocalyptic 
they fail to co=ent on its shifting position. 
1 ' 
Other scholars have stressed the temple characteris- 
tics of the scene, and find in the sea of glass a reflection 
of the brass laver---in which priests administered their 
ablutions of self-purification. 
2 This argument is somewhat 
strengthened by the term which reflects the 
Hebrew U ý, or sea, used to designate the brass laver; both 
Ezekiel and R. Eliezer term the heavenly sea aYI? 
or "firmament. " This interpretation emphasises the sacer- 
dotal nature of the heavenly palace-sanctuary as well as 
the priestly character of the multitudes who gather beside 
it. 
Other scholars maintain that both images coalesced, 
in John's fertile imagination. 3 '. But is there no possib- 
ility of Christian influence? The sacrament of baptism ý, 
immediately presents itself, and Farrer and Dix have both 
argued in its favour. Farrer emphasises the associations 
between the Temple rites of purification and the baptism 
of believers as a baptism of "God's new people of priests, 
who have their ministry in heaven. " 
4 Dix has suggested 
1. See Charles, op-cit., I, pp. 117-118; Kiddle, op. cit., 
pp. 88-90; Beckwith, opecito, pp. 499-500; Prigent, 
OP-cit-P PP. 51-54. that John is think- 
ing of the glass floor of the royal palace, thereby em- 
phasising the costly splendour of the heavenly court,. 
op-cit. ', P. 70; -this view at least acknowledges the 
location of the sea. 
2. Austin Farrer, The Revelation of St. John the Divine 
(Oxford: At the Claren Press, 1964). pp. 90-91; - 









), Rdnal -df. H.. P3f"toh tandickrithbny ,T -d: I Ii on nýThd d-exi, T ans I i(R V latfon of St. John the Divine (Lbndon: SCM Press, 1949). 
PP. 72-73. 
4. Revelation, p. 91; cf. also Images, pp. 64,158-160,162. 
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that the impluvium or pool in the public part of the Graeco- 
Roman town house, l served as a baptismal tank. 
2 
, If so, 
the crystal sea may have suggested the baptismal, impluvium 
to the minds of John's readers. In favour of this view 
is the fact that the sea of Rev. 15.2 probably reflects 
the Old Testament image of the people of God having passed 
through the Red Sea of trial and deliverance, 
3 
and could 
well be a symbol of baptism. 
Furthermore, 15.2 introduces a new element into the 
crystal sea - fire. To 
. the early Christians fire not only 
symbolised trial and persecution, but also the Holy Spirit. 
In this context it probably represents a further development 
of the apocalyptic idea of a heavenly sea mixed with fire, 
as expressed in II Enoch-29.2, which describes the 
"heavenly water" mixed with the "heavenly fire-" Cullmann 
has pointed. out that the -tendency in other Johannine 
writings was to emphasise the unity of baptism by the Spirit 
4 
and baptism in water. Other New, Testament writings, - 
5 
emphasise this unity as well. There may even be an 
association in the Apocalypse itself of the Holy Spirit with 
1. See above, p. 186. 
2. Dix, op. cit., p. 23. 
3. As most scholars agree, cf. Charles, OP-cit., II, P. 33; 
Swete, op. cit., p. 194; Caird, o it-P P. 197; Kiddle, 
OP-cit-9 Pp. 300-301; Bousset, 0 
! 91 
-, PP. 392-393. 'Eoth Beckwith, op. cit., Eýt6T4 and Loisy, op. cit., pp. 279- 280 reject thiB image; he context of Tire, deliver- 
ance, and especially the New Song of Moses sung by those 
standing by the sea, which is based on the song of deliver- 
ance of Ex. 15-1-18, argues very strongly in its favour. 
4. Early Christian Worship, P. . 76. Cf. especially Jn. 3.3. 
5. Cf. Mt. 3.119 16-17; Rom. 6.4. Cf. the analysis of Gal. '57.19-23 by Pierre'Prigent to the same effect, "Une Trace 
deiýýLiturgigi-Jud4o-chr-e'tienneLndananl-, ei-Chap-itrp-rXXI7, deue--ý, 
11APocal _'se-de, 'Vedn; 'I Rebh, -'-ScI-. -ReI; -" 60'('1572)`ý YP 
pp. 169-170. 
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baptism in 22.17: 0 
The Spirit and the Bride say, "Come*" And let him 
who hears say, "Come'*" And let him who is thirsty 
come, let him who wills receive the water of life 
freely. 
Thus in Rev. 15.2 it can reasonably be argued that the 
mixture of fire with water represents baptism. 
If so, there may also be a reference to the impluvial 
tank which formed a part of the scene for earthly worship: 
just as the multitude stand by or next to with the 
accusative) the sea in the Heavenly Temple, so the redeemed 
assemble in proximity to the baptismal impluvium in the 
worship assemblies of the New Temple on earth. 
. A. g. ainst this, however, is the, lack of outside corro- 
boration for the impluvium actually having been used for. 
baptism. On the contrary, the Didache expresses a prefer- 
ence for running water, as does Hippolytus. 
2 Justin Martyr 
states that after baptism the initiates were "escorted to 
1. Caird views this passage as "unmistakably liturgical, " 
but interprets it as an invitation to the Eucharist, 
op. cit., pp. 286-287. Surprisingly, the passage is 
seldom alluded to in modern works on early worship. 
Our suggestion that the invitation to drink of the 
"water of life" is a baptismal allusion is not incon- 
sistent with Caird's view; cf. the evidence for the 
first Eucharist as theculmination of the baptismal 
service in the early-church, Ch. II, "Early Christian 
Worship, " pp. 80-P2. In support of this view we would 
draw attention to the evidence for the association , 
in 
the early church of both baptism and the Eucharist with 
the impartation of life, through the Holy Spirit, see 
Ch. II,, "Early Christian Worship, " pp. 77P 120-3. Cf. 
the similar conclusion concerning the Seer's use oZ-- 
eucharistic-baptismal allusions in Revelation 21 and 22, 
Prigent I'Liturgie Jud4ochr4tienne, " pp. 171-172. Cf. , 
also the "water of eternal life, " Jn. 4.13-14, whi7c--h- 
Cullmann suggests refers. to baptism, Worship, p. 83. 
2.. Did. 7.2; Ap. Trad. 21.2. 
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the*assembled brethren" who had been in prayer. Neverthe- 
less both the Didache and Tertullian specifically allow for 
the use of still water; Tertullian actually mentions a 
11tank. 112 It is difficult to I imagine what'tank would be 
referred to other than the impluvium. 
The suggestion is an interesting possibility, with 
sufficient internal evidence to militate against its out- 
right rejection. 
3 But the lack of external corroboration" 
and the contradictory nature of the external data lead us 
to conclude that although the early churches may have used 
the impluvium as a baptismal tank, it is incapable of proof, 
when considered in isolation, ' that the crystal sea of the 
Apocalypse actually reflects the impluvial baptismal tank. 
The other interesting possibility for which there is 
internal evidence is that the cartibulum, 
4 
or table in 
front of the chair of the paterfamilias, served as a 
eucharistic altar, and this is reflected in the heavenly 
altar of the Apocalypse. The background is obviously the 
Jewish temple, and most probably the altar of incense in 
the Holy Place; the heavenly altar of incense is a charac- 
teristic of Jewish_apocalyptic. 
5 
In evaluating this suggestion two questions must-be 
considered: Did the early church view the eucharistic table 
1. Apol. 
_1.65; 
cf. also Hippolytus, Ap. - Trad. 21.20. 
2. Did. 7.2; De Bapt. 4. 
3. As Shepherd does, The Paschal Liturgy and the Apocalypse, 
P. 56. 
4. See above, p. 187. 
See Cha rles, op. cit., 1. pp. 227-230; cf, above. p. 175. 
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as an altar? What are the functions of the heavenly altar 
in Revelation? 
We have sought to demonstrate at some length 
1 that 
the controlling eucharistic idea in the early church was, 
the sacramental communion of spiritual life, and that the 
remembrance of Christ's sacrifical death forý sin was sub- 
ordinate. But the concept of the eucharist as an offering, 
as distinguished from sin-sacrifice, appears early. The 
eucharistic elements are actually called an 11offering" by 
Hippolytus, and they were collected from the people, brought 
forward by the deacons and placed on a table before the 
congregation, where they were blessed by the bishop. 
2A few 
decades earlier Justin refers to the eucharistic elements, 
3 as "sacrifices" in opposition to Jewish sacrifices. 
Irenaeus emphasises the importance of offering gifts. "at the 
altar" frequently; he identifies the gifts as prayer, and 
locates the altar in heaven. 
4 But he i mmediately goes on. 
to say that earthly things are types of the heavenly real- 
5 ities, from which we can conclude that he is speaking of 
earthly prayer offered at the earthly altar and thence 
ascending to the heavenly reality. Somewhat earlier the 
Shepherd of Hermas speaks-of Christian intercession as 
ascending to the altar of God. 
6 
The concept of a Christian altar extends back further 
1. Chapter II, "Early Christian Worship, pp. 118-126. 
2. Ap. Trad. 4-6,23. 
3. Dial. c. Trypho 117. 
4. Adv. Haer. IV. 18.5. 
5. Ibid., IV. 19.19 
6. 
- 
14and. -X... 3..., --2--t-3..... 
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than the mid-2nd century howeyer. Ignatius, writing only 
a decade after the Apocalypse, - speaks of "one eucharist, 
one flesh, one cup, 'one altar, one bishop; 111 and he urges 
Christians to come together"'as-to one Temple, as to one 
altar. 112 The author of the Epistle to the Hebrews knows 
of a Christian altar "from which those who serve the 
tabernacle have no right to eat.,, 
3 Finally wIe would suggest 
that the Christian Sitz im Leben of Matthew 5.23-24, in 
which the faithful are urged to "leave your gift at the 
altar and make peace with your brother, " may be the altar 
of eucharistic offering in the Christian church, as 
4 
exemplified in the later Roman rite of Hippolytus, 
- Thus we see that the church conceived of a Christian 
altar at a very early stage as a place of offering for both 
prayer and the eucharistic elementsp functions for which 
the cartibulum was admirably suited in those churches 
which assembled in Graeco-Roman dwellings. But is this 
reflected in the Apocalypse? 
There are two basic functions of the heavenly altar. 
One is clearly identical to that of the altar of the early 
church: an angel-is-given incense 
to mingle with the, prayers of all the saints upon the 
golden altar before the throne; and the smoke of the 
incense rose with the prayers of the saints from the 
hand of the angel before God. 
--Rev. 8.3-4 
1. Thil. 4. 
2. Magn. 7.2. 
3. Heb. 13-10. 
4. Cf. Did. 14.2, in which Christians h aving a quarrel with T-brother are admonished to be reconciled before 
"offering" a "sacrifice" at the eucharistic table. 
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The other function seems to be conne9ted with the 
judgment of God. In 6.9 the souls of those martyred for 
the Word of God lie, under the altar awaiting the judgment 
and vengeance of God on their enemies; this is the Christian 
outgrowth of the Jewish belief that martyrs are a sacrifice 
to God. 1 In 8.5 the angel fills the censer with fire from 
the altar and throws it in judgment on the earth; -the altar 
fire is judgmental fire. Again, a voice from the four 
horns of the altar commands an angel to judgment, 9.13, and 
in 16.7 the altar bears witness to the justice of God's-wrath. 
But the most significant passage in this category is 
14.17-20, in which an angel who has power over the fire 
comes out from the altar and commands another angel with a 
sickle to reap the vintage of the earth and throw it into. - 
the-great wine press of God's wrath, which results in a 
stupendous' blood-bath. This is obviously the poetic 
vengeance of God upon the forces of iniquity who, like the 
Harlot, are "drunk with the blood of the saints and the 
blood of the martyrs of Jesus" (17.6): those who have'slain 
the saints on the altar of sacrifice have reaped vengeance 
from the altar of judgment. 
But is there not also a close connection with the 
supreme martyr, he who is called*Faithful and True, whose 
name is the Word of God (19'. 13) for whom the martyrs have 
been slain (6.9), and who in turn judges and makes war 
(19.11) and treads the wine-press of the fury of the wrath 
of almighty God (19.15)? One is immediately-impressed I. 
1. A. II Tim. 4.6; Phil. 2.17; Ignatius, Rom. 2.2. See 
I, ý7 p" l7WW-- 
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with the identical images used in connection with both 
Christ and the heavenly altar. Above all, we read that 
he is clad in a robe dipped in blood (19-13) , 'the blood of 
the martyrs of whom he is pre-eminent. 
Thus we see that the function of the altar as a 
source of judgment is intimately connected with the concept 
of the martyrs as blood-sacrifices, and Christ himself as 
the supreme blood-sacrifice. Could this not be an early 
2 
reflection of the eucharist as a sacrifical offering? 
Just as early Christians drank of the cup of Christ, which 
was his lif e-blood, so they had to be prepared to drink of 
3 the cup of his suffering. Indeed, we have already seen 
that to confess Christ as Lord ( pckrcyck), "bear witness") 
implied the possibility of martyrdom, and the Greek verb 
1. Charles rejects the idea that the blood in which the robe 
is dipped is Christ's own, and argues that since the final 
battle has not yet begun, 'it must be the blood of the 
Parthian kings whose destruction was proleptically 
prophesied in 17 14, OD-cit . II, P. 133; others argue against Charles ihat trie baitle prophesied in 17-14 must 
be the one about to take place; most commentators go on 
to conclude that the bloody garment is a proleptic image 
of the imminent judgment, sot.. E. Kiddle, OP-cit., P. 385, 
and Beckwith, op-cit., p. 733. Our own v'ie_w_, 7hat it is 
the blood of the martyrs for the Word of God, was formu-, 
lated first upon our own examination of the text, and is 
also held by Caird, op. cit., pp. 242-244, in which he further draws attention to the use of the image of the 
wine-press in both instances. He makes no comment on 
the other connections' however -viz the martyrs are slain 
for the Word of God (6.9, l9-l3')_,; h'ey are given white 
robes as are the heavenly armies (6 llt 19.14); they ask 
for him to avenge their blood (6 . Toý. 
2. Cf. our discussion, Chapter II, "Early Christian Worship, " Tp. 124-125. 
3. Cf. Mk- 10-38 ff., 14-36, Jn. 18.11, and especially the 
Martyrdom of Polycarp 14.2: "1 bless thee, that I may 
share, among the number of thy martyrs, in the cup of 
thy-Christ; " it should also be noticed that the basic 
theme of the Apocalypse is endurance. in persecution. 
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actually acquired that meaning. 
If so, then we have the same two functions of the 
altar in the Apocalypse as in the early church: prayer- 
offering and eucharip-tic-offering. Nevertheless the out- 
side evidence is not sufficient to corroborate our primary 
concern here, viz., whether or-not the heavenly altar 
reflects the cartibulum-altar in the earthly setting for 
worship. But the possibility can by no means be eiccluded. 
A final category is comprised of those details for 
which there is no Christian parallel and no. Christian 
evidence, and must be pronounced as purely Jewish. Such 
are the four living creatures on each side (or corner) of 
the throne; this is a popular Jewish apocalyptic image 
which has been transformed, through several-stages. 
2 So 
also is the ark of the covenant (11.19). which is a, clear 
reminiscence of the Solomonic temple. ,_ 
More difficult is the question of-the-seven-torches, 
which we also believe to be purely Jewish. . .. The seven 
torches- are derived from apocalyptic, but- differences have 
arisen among scholars as to which apocalyptic background is 
here reflected: the Holy Spirit, as exemplified by the 
seven searching eyes of the candlestick in Zech., 4-5 ff., 
or the archangels, as exemplified by Jub. 2.2. et al. If 
we. decide in favour of the latter-interpretation,, then the 
suggestion presents itself that the seven torches may re- 
flect the deacons assembled before the bishop's throne to 
l. - See Ch. II, "Early Christian Worship, If- p. 106. 
2. See the excellent discussion, together with- references,,. 
. 
in Charles, op-cit., I, pp. 119-123. 
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assist him in the liturgy. 
The strongest argument in favour of the latter view 
is the apocalyýptic tradition itself. On the first day of 
creation, according to Jub. 2.2, God created "all the 
spirits which serve before him. " The first and foremost 
of these are the. "angels of the presence. I Enoch 20 
lists the names and functions of the seven archangels "who 
watch" - Uriel, Raphael, Raguel, Michael, Saraqael, Gabriel, 
and Remiel. The later work, Pirke de Rabbi Eliezer, 4, 
which shares so much with the tradition in which the 
Apocalypse stands, states that the "seven angels which were 
created first minister before him within the veil, " and they 
are "a flaming fire. " I Enoch 90.21 also seems to reflect 
the idea of seven angels before the throne., 
Charles has argued that although John polemicises 
against angel worship, he places the seven spirits in 
parallel position with the seven stars (3-1), and since the 
latter are concrete beings (they are identified a's the angels 
of the seven churches, 1.20) the seven spirits must-be. also. 
Thus, he concludes, the seven spirits must be the seven 
archangels. 
1 
-Against this are the arguments in-favour of the view 
that the seven torches, or spirits, are an image of the 
Holy Spirit. Zech. 4.5 ff. speaks of a lampstand with 
seven lamps, standing between two olive trees; the seven 
lamps are the "eyes of the Lord, which range through the 
whole earth. " These lamp-eyes of God are meant to sym- 
bolise the Spirit of God, as a reminiscence of the lampstand 
1. iChopcict. I, Ipp1l-i-31,3Lli7.7. 
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in the Temple. John is evidently familiar with the 
vision of Zechariah: he uses the figure of the two olive 
trees to represent the two witnesses in 11.4. It is also, 
true, however, that in the latter passage he states that 
the two witnesses are the two olive trees "and the two 
lampstands which stand before the Lord of the earth. " 
Although he has doubled the number of lampstands he is 
clearly referring to the vision of Zechaxviah, which would 
seem to argue against such a background for the seven 
torches, or spirits. Furthermore, the lampstands in Zech. 
4.5 and Rev. 11.4 are single stands with seven lamps 
A in Rev. 4.5 the seven spirits are symbolised 
by seven torches ( Aa<fX7rC'O'C. 
6fS)e f 
A closer examination, however, reveals that John has 
not fixed on the image of the lampstand in Zechariah's vision 
as a, symbol of the Holy Spirit, but on the further image of 
the eyes (Zech. 4.10). andýhas freely altered and rearranged 
his sources and images to conform to his own purposes, which 
is characteristic of his methodology. This becomes explicit 
in Rev.. 5.6, in which John states that the seven eyes are 
the seven spirits; in 4.5 the seven torches are the seven 
spirits* Thus the seven torches are the seven spirits, 
which are the seven eyes of Zech. 4.5 ff., which is a symbol 
of the Spirit. 
1 
1. It must be acknowledged that John probably had the Jewish 
temple in mind as well as Zechariah when constructing the 
- heavenly scene of worship, and that 
the torches probably 
reflect the seven-lamp candlestick in the Holy Place as 
well, despite the difference in construction (see above). 
But the very change from a lampstand to seven torches 
indicates that he was not intent on merely reproducing 
the. -earthlyý. ýempl.,. e--. tn;. -heav-en, ---pLndthat- he--meant-mo-re- _ spe, ei-fitial-lijl., tol-zymbolj: s-e7--- ithtý-iSpix3-ti byýDjisin7g-ý, tlfd, -ldm7ager. r-y 
of Zechariah. 
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This view is substantiated, in our opinion, by the 
inclusion oi the "seven spirits who are before his throne" 
in the centre of the, trinitarian benediction of Rev. 1.4-5. 
This is surely an indication that the seven spirits are 
an apocalyptic image designed to symbolise the fullness of 
the Holy Spirit as the radiant glory and instrumental power 
of God. 
' 
If this be the case it is most unlikely that the seven 
torches reflect the earthly deacons. We must also reject 
the notion that the early church decorated their meeting- 
place with seven torches in front of the bishop's throne; 
if they did use torches, as they must have at night, their 
function was purely practical, and to have placed them between 
the bishop and the congregation would have been post 
impractical. John is here building upon a purely Jewýsh 
apocalyptic background. 
2- 
To mimmarise: we have sought to illustrate our thesis 
by an analysis of the scene of the heavenly worship, which 
may constitute a reflection of the earthly setting for 
worship. Upon examination none of the details was found 
to be lacking in Jewish background, and so could not be 
1. This view is accepted by most commentators: Swete, 
op-cit., p. 6; Beckwith, op. cit., pp. 4259,499; 
Caird, op-cit., p. 15; - Kiddle, op. cit., pp. 86,99-101; Farrer, Images, pp. - 60,99-101, =2 -, -Morris, op. cit.,, 
p. 48. The idea that the seven derive from oriental or 
Roman practices seems most unlikely, cf. Peterson, 
op-cit-v P. 3t and Lohmeyer, op. cit., -p. 47. 
2. It is true that the Apostolic Constitutions, 2.26, 
identify deacons as .a type of the Holy Spirit. But 
that work is late, and insufficient evidence for 
arguing that the seven torches, symbolising the Holy 
Spirit, also reflect the earthly deacons. 
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considered directly indicative. of Christian'worship. 
1 
Each detail was then examined for possibilities of a 
Christian background: ' the throne and the elders were 
found to afford parallels with Christian liturgical 
practices for which there was sufficient external corro- 
boration to warrant their being regarded as reflective of 
Christian worship; the crystal sea and the altar were 
found to afford attractive possibilities for which there 
was considerable internal evidence, but which lacked 
sufficient external corroboration to render them capable 
of proof; the four living creatures, the ark of the 
covenant, and the seven torches were found to be purely 
Jewish. 
Each of these details was examined in isolation; 
when they are considered together the case for the inclusion 
of the altar and crystal sea as reflections of the earthly 
setting is somewhat strengthened, leading us to conclude 
that although the Jewish background of these details must 
be acknowledged, the heavenlv scene as Dortraved bv John, 
and especially the changes he introduced in details, must 
have brought to mind in his'readers the striking similarity 
between the setting for worship in the Heavenly TeMple an 
the New Temple on earth, the church in which thev assembled 
to offer sacrifices of worship to God. " 
1. The hermeneutical guidelines of our thesis are outlined 
above., pp. 178-179. 
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C. OTHER STRUCTURAL EVIDENCE 
Most of the data in Revelation referring to liturgical 
structure has already. been examined: a few passages still 
await our attention. 
Relating to the time of -worship is the famous passage 
in 1.10: ' "1 was in the Spirit `v tRc oL k **- a" E Vf 17 
41Cf 
Although the background could be the Jewish apocalyptic 
"Day of the Lord, "' that interpretation is-rejected by almost 
every modern commentator as false to the context. 
2 The 
simplest explanation is grammatical: it is the day belonging 
to the Lord,, "The Lord's Day, " used as a technical term to 
denote the first day of the week on which Christians gathered 
to worship. Deissmann argued by comparison with Graeco- 
Roman inscriptions and papyri that the term meant "Imperial 
Day" in opposition to the imperial cult of the Caesars. 
3 
t According to Deissmann k 'If LAwn was used'as early as 68 A. D. 
to denote anything appertaining to the imperial government: 
"imperial treasury, " "imperial service, " and so forth. He 
also observes that as early as the time of Augustus a certain 
day, known as Xr was- set aside (probably monthly) 
in honour of the emperor. From this Deissmann surmises 
1. So Shepherd, op. cit., -p. 81, and some early commentators; 
see Moffatt, op. cit.,. p. 285. 
2. It has recently been demonstrated that there is no 
example of its being used apocalyptically until at 
least 450 A. D.; see Wilfrid Stott,. "A Note on the Use 
of the Word V. UPCAKII in Rev. 1.10,11 NTS 129 (1965- 
1966), pp.. 70-75, especially p. 71. 
3. Adolf Deissmann, Light From the Ancient East (London: 
Hodder and Stoughton, 1927), pp. 357-36 . 
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that the term Kvf co*LP, -; 7 was used by Christians to denote 
the Lord's Day, or Imperial Day, in opposition to the 
imperial cult. In support of this view is the suggestion 
that since all the early examples of denoting 
Sunday are from Asia Minor, 
2 the term may have originated 
in that province. of the empire in which Christians suffered 
such severe persecution at the hands of the imperial power. 
Against this view is the complete lack of Christian 
evidence as to such a usage: its first appearance is in 
our text, and there it is already a term sufficiently 
common to be recognised by John's readers as the common day 
or worship; nowhere do we find it used-in a context 
clearly indicating "imperial. " On the contrary, the three 
earliest examples after our own passage indicate otherwise: 
it is Christ's day in opposition not to Rome, but to the 
sabbath; 
3 it is the day of celebration of the resurrection 
of Christ; 
4 it is the, day of assembling for the eucharistic 
offering. 
5 
All we can conclude from Rev. 1.10 concerning'early 
1. Deissmann is followed by many commentators: Charles, op. 
cit., I. p. 23; Kiddle, op. cit., p. 11; Lohmeyer, M. 
ciT., pp. 17-18; Moffatt, OP-cit., P. 342; Jungmann, Fp-. cit., p. 21. 
2. Did. 14.1; Ep. Barn. 15.9; Ign., Magn. 9.1; Gospel of 
Peter 35; Ep, Apost. 17; Acts of John 106; Melito of 
Sardi s, 11 Tref & t< of (, -C. k, 3-70s 
3. Ign., Magn. 9.1. 
4. Ep. Barn. 15.9. 
5. Did. 14.1. The view of C. W. Dugmore that it is Easter day 
itself, "'The Lord's Day and Easter, " Neotestamentica et 
Patristica (1962), pp. 272-281, is refuted as unfounded by 
Stott.. 0 it 9 q-p- 0 P. 72. K. A. Strand also rejects Dugmore Jew on the grounds that it cannot be applied 
to Christian practice in Quartodeciman Asia, "Another . Look-,, at, wJLor, d. I-, s Day! -, in-ý, the-Earlyýý-. Churzh.. and. ý, in--. Rev-., -, l.. 10,.! ', T u3i (1966ý6 -71 pp; pi7tP: -I8aO. I 4c MJ 7). - 
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Christian worship is that by the end of the. lst century A. D. 
"The Lord's Day" was an established term in Asia Minor for 
designating the day of worship. In our opinion it probably 
originated spontaneously as a fitting designation of the 
day on which the church celebrated the resurrection of Christ 
the Lord in the Eucharist, the eighth day which symbolised 
the New Covenant of God through Christ the risen Lord. 
By so designating the day of worship the early church gave 
expression to its supreme eschatological confession, "Jesus 
is Lord. 1,2 (See also n. 2a on p. 
222a attached) 
We have already commented on the work of Austin Farrer 
who claims that John patterned his book on the Jewish festal 
calendar. 
3 While disallowing Farrer's general thesis, we 
would not deny that reflections of Jewish holy days occur 
in the Apocalypse. 4 But whether or not this proved 
Christian observance of the Jewish festal calendar is another 
matter. John the Seer was steeped in the Jewish tradition, 
and his sacerdotal emphasis and orientation may indicate 
that he might even have been a converted priest. But his 
use of imagery taken from the Jewish feasts hardly proves 
their observance among Christians of his day. Nevertheless, 
1. So Beckwith, op-cit., p. 435; Morris'q OP-cit-, P. 51. 
Cf. also the discussion in Delling, op. cit., p. 165; 
Mllmann, Early Christian Worshipq PP. 79 37; Moule, 
Worship in the New TestamFn-t, pe 29. 
2. SO Stott, OP-cit-9 Pp. 74-75. See Strandq however, for a 
convincing argument that it is impossible on the basis of 
present evidence to make any assertions on the meaning 
of "the Lord's Day" in Rev. 1.10, op. cit., pp. 180-181. 
3. See Ch. III, "Liturgical Patterns 91' pp. 127-132. 
4. So the slain Paschal lamb appears in 5.6; the faithful 
praise God with palms in their hands as at Tabernacles 
in, i7.9. ý-Xf. 4., the if i nal -i 4judgiAgnt i sunel-y-. refle ctz- New- Year, -, - . l9-'2(4r1- and-t2r-. 7-L-: 2252i)roba 'y-l-refl- sltlfd F6 ii --b bf. LIal bbt a 
tý, f 
Tabernacles, as does 14.1 ff., see Comblin, op. cit. 
222a 
2a. For a full discussion of the various modern views see Willy Rordorf, 
Sunday (London: SCM Press Ltd, 1968), pp. 205-215. Rordorf also 
concludes that "The Lord's Day" was used as a designation for Sunday, 
the day of Christian worship, as opposed to the other theories described 
above. 
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as Delling has observed, it would be most iýnprobable that 
Jewish Christians would cease to observe the great Jewish 
f easts, even by the end of thd lst century, though infusing 
them with Christian meaning. 
' So John has Christianised 
the Jewish calendar in Revelation: the paschal lamb of 5.6 
is Christ; the multittide in 7.9- ff - wave their palms and 
offer praise to God 'land to the Lamb; " the conquering 
instrument of God's judgment (New Year) is the Word of God 
revealed as King of Kings and Lord of Lords (19.11 ff -)- 
We can only reiterate our earlier'conclusion: 
2 Christians 
probably observed the Jewish feasts for sevoral decades, 
infusing them with Christian interpretations; as their, 
contact with Jewish worship diminished,. however, so did 
their Jewish observance -of the holy days; but those which 
were- particularly capable of Christian interpretation became 
the basis, along with Easter, for the Christian calendar. 
We have also analysed those theories which claim to 
detect a pattern for worship in the Apocalypse and rejected 
them. 3 In particular we noted that although Rev. 4-5 con- 
stitute a heavenly liturgy composed by the author, offering 
praise to God the Holy Creator (4) and to Christ the 
Messianic Redeemer (5), attempts to find therein an order 
of an early Christian worship service lack support. Never- 
theless many forms and elements do appear which upon further 
investigation, outwith the scope of this thesis, may give 
1. Delling, op. cit., p. 166. Cf. our discussion abovep 
Chapter II, "Early Christiari-W-orship, it pp. 64-66. 
2. Chapter II, . "Early Christian Worship. 
lip. 65. 
3. Chapter III, "Liturgical Patterns, 'ý PP. 136-1419 151-165. 
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us an indication of the contents of Christipn worship, though 
hardly an order of service. 
Three other plo-ssible*clues to the str'ucture of, early 
Christian worship require comment. In 14.1 ff. the Seer 
beholds the 144,000 on Mt. Zion with the Lamb, singing a new 
song before the throne. These are described as those 
who have not defiled themselves with women, 
for they are chaste; 
who follow the Lamb wherever he goes; 
who have been redeemed from mankind 
as firstfruits for God and the Lamb; 
and in their mouth no lie was found, 
for they are spotless. 
- Rev. 14.4-5. 
Further on, in verse 13, a brief. benedictionis inserted into 
the flow of action: 
Blessed are the dead who die in the Lord henceforth. 
Blessed indeed, that they may rest from their labours, 
for their deeds follow them. 
Is it possible that we have here reflections of an 
early Christian funeral service? We know very little of 
the early Christian burial customs. It was natural that 
0, as the expected 7ropVVT-cof. was delayed_ a concern for the 
Christian dead should-develop; this is already reflected 
in the letters. of Paul. By the end of the 2nd century 
the Church at Rome possessed Christian cemeteries; 
2 in the 
early 3rd century there appears a rubric to offer the 
Eucharist "in your cemeteries and on the departures of them 
that sleep.,, 
3 Towards the end of the 4th century' a complete 
I 
1. Cf. I Thess. 4.13-18, and I Cor. 15. According to the 1-atter passage, verse 29, some sort of baptism for the 
dead was being practised even in Paul's time. 
2. Hippolytus, Ap. Trad. 34, Philos.. iX. xii. 14. 
3. Did. Apost. 61. 
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prayer on the occasion of the death of a believer is re- 
p 
corded, together with instructions toý remember the departed 
on the third, ninth, and fortieth days. 
1 Moving back into 
the early 2nd century we read that the Christians in Smyrna 
collected the bones and ashes of the martyred Polycarp and 
placed them-"where it was meet" to assemble there and cele- 
brate the anniver sary of his martyrdom. 
2 One of the oldest 
catecombs in Rome is supposed to have belonged to a certaih 
Titus Flavius Clemens with whom the famous bishop may either 
be identifiedýor have had some connection. *3 
But the most, important evidence is found in the mid- 
' 2nd century, Acts of John, which treats of the latter days of 
the same John to whom tradition ascribes the authorship of 
4 Revelation. Two passages are of significance. Chapter 62 
ff. tells the story of Andronicus and-Drusiana, a Christian 
couplev thelatter of whom John raised from-the dead. John 
and the brethren went to Drusianats tomb at dawn to offer a 
Eucharist, "it being the third day now from Drusianals 
death.,, 5- The celebration of. the Eucharist on the third 
morning after death is assumed as common practice. 
Of most significance, however, is John's prayer at 
1. Ap. Const. VIII. 41-42. 
2. Mart. Poly. 18. 
3. Kirsopp Lake, The Apostolic Fathers (London: William 
Heinemann Ltd. -, 1955). p. 4. 
4. For date and origins see Jamesy op-cit. 228-229. 
Cf. Hennecke, op. cit., Vol. II, pp. 217-215, however, 
wrHo maintains that it was 3rd century. 
5. Acts of John 72. 
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his., Own death, for in that prayer he menti. ons two distinctive 
points recorded in the passages we have quoted from 
Revelation: his virgin chastity and rest from his labours. 
All of this does not prove that Rev. 14.4-5 and 
14.13 reflect some early Christian funeral service. Never- 
theless, both passages exhibit a poetic and therefore 
possibly liturgical structure: 14.4-5 is a triad of eulogies, 
each b-Oginning with 0 11ý to(, and the first and third ending 
with a structurally similar descriptiong 11they are chastep" 
"they are spotless; " 14.13 is a benediction in the usual 
Jewish form. 2 Thus the suggestion seems to us a plausible 
one, though incapable of proof. 
The reference to virgins in 14.4 raises the question 
whether this may reflect an order of celibates'in the early 
church. Commentators have sought to avoid this implication 
by various means. Ignatius is frequently quoted as 
referring to widows as virgins because of their purity and 
devotion, 3 and it is argued that the term in Rev. 14.4 is a 
symbol for purity of heart. 
4 
More plausible is the 
suggestion that the symbolism here employed is martial, and 
rests upon the Deuteronomic regulations for holy war, which 
require ritual purity on the part of God's warriors. 
5 Thus 
in Revelation the soldiers of Christ must preserve their 
1. Acts of John 112-115. 
2. See Appendix III, "Synagogue Worship., 11pp. 296-297. 
3. Smyrn. 13.1; 
. 
2f. Beckwith, op. cit., p. 650. 
4. So e Swete, op. cit *1 p. 179; Farrer, Revelation, 
p. 1 -60,10;, Nash, op. cit... pp. 263-264. 
5. Deut. 20,23.9-10. This view is put forward by. Caird, 
op-cit., P. 179. 
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purity against the whore of Babylon. In this sense they 
are "virgins. 
Another solution, offered by Charles, 
1 is that this 
is an interpolation by a monkish editor. In the present 
text the appelation '? virgin" describes the 144,000, who are 
supposed to be the "first-fruits for God and the Lamb. " 
As such-they were interpreted by the monkish interpolator 
to be of the highest Christian characterv which. for him 
meant celibacy. Thus he added the words in 14.4a: 63iýoc 
.4 C% %# .0 OG JAC-COC epVoetkýp ovk /A- 0AP, li 0 77 cp--. (v PC 14V WC? PCOP, 0 C. 1ý1? C', IV. 
The objection to this view is that it is sheer conjecture: 
there is no evidenceo-textual or otherwise, to support it. 
. Charles' view has merit in that it acknowledges 
the 
literal meaning of the words in the text. Kiddle rejects 
the suggestion of an interpolation and admits, rightly in 
our opinion, that celibacy rated highly in John's list of 
saintly virtues, especially in the light of the coming ordeal. 
2 
Celibacy attained prominence in certain circles of the church 
not long after thecomposition of the Apocalypse. We refer 
again to the Acts of John 112-115, in which the Apostle is 
pictured, as thanking God at length on his deathbed for 
preserving him from sexual intercourse with women; the Acts 
3 
of Thomas expresses the same sentiment. According to 
Hippolytus, Marcion, established churches of celibates, 
4 
and 
Irenaeus reports that the early Gnostics Saturninus and 
1. Revelation, II, pp. 8-9. 
2. Op. cit., pp. 267-270. So also C. Anderson Scott, The Book 
of the Revelation (London: Hodder & Stoughton, 190-5TT7 
pp. 256-258. 
3. Acts of Thomas 144 ff. 
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Basilides taught that "marriage and generation are from 
Satan. "' Tatian is reputed to have looked upon marriage 
as "corruption-and fornication. " 
2 Thus it would not seem 
unreasonable to conclude-that the Seer is here expressing 
celibate tendencies which later found a widespread reception 
in the church; but there is no external evidence in support 
of the idea that a class of monkish celibates already 
existed'in the church at'that time. 
3 
It is possible that John's cplibate tendency is re- 
lated to his role as. a Christian prophet. The office of 
the prophet isýwidely attested in the early Christian 
writings, and the references in the Apocalypse do not really 
add much to our discussi on above. 
4 
It is clear that John 
'56 considered himself a prophett and his work a prophecy. 
The Christian prophets were the true heirs of the Old Te'sta- 
ment prophets; 
7 
upon them the Spirit had been poured out in 
the'new age in accor dance with the prophecy of Joel 2.8. 
Their mission was comparable to that of the Old Testament 
prophets: they were to proclaim God' s word by bearing 
1. Adv. Haer. 1,24. 
2. Eusebius, H. E. IV. 29.3* 
3- Though it must be acknowledged that there were probably 
not a few voluntary celibates, such as Paul and p'erhaps 
the Seer himself, engaged in the peripatetic mission 
of the church. 
4. See Ch. II, "Early Christian Worship, " p. 74. 
5.10.8-119 22.9. 
6.1.39 22.7,109 18. 
7. Rev. 10.8-11 recalls the experience of Ezekiel, 3.1 ff; 
. see the discussion in Charles, Revelation, I, pp. 267-268. 
a. 1.10,4.29 19.10p 22.6. 
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witness to Jesus Christ; 
1 
and to prophesy the impending 
judgment on evil and divine triumph. 
2 Thus it may be said, 
since John uses the apocalyptic literary mode, that the 
Apocalypse is a true representative of what may be called ý11 
"prophetic-apocalyptic. it-3 The life of a peripatetic 
prophet is hardly conducive to marriage; thus it may be 
that voluntary celibacy characterised most (if not all) of 
this class of Chrisiians, and was thus highly praised by 
John. 
Delling has raised the question whether the white 
garments in which the heavenly faithful. are clothed4 may 
have been used in the worship services in the churches with 
which John was familiar. 5 In this connection Delling notes 
that one passage refers to the present time, but it is used 
metaphorically, 
6 
and the others must be interpreted against 
their Jewish apocalyptic background. This is the view of 
most commentators: 
7 the white robes are the eschatological 
symbol of the resurrection body in its victory, purity and 
bliss. The white robe is used similarly in Jewish 
apocalyptic. 
8 - 
1.1.39 19.109 20.4. 
2.4.1,10.8-11t 22.6.11.1-13 partakes of the nature of 
both aspects of the prophetic mission. 
3. See Ch. 1. "Apocalyptic, " P. 35. 
4.3.4,4.4,6.119 7.9-139 19.14. 
5. Op. cit., p. 168. 
6.3-18. 
7. So e. 
-g., 
Charles, Revelation, I. pp. 82-83; Caird, 
o cif., p. 86. 
8. cf.. i En. 62.16; 11 En. 22.8; IV Ezra 2.39-44; Asc. 
Isa. 9.9. White is also the colour of angels, or their 
Mki=-9 
A61- W; 9: i-cc, alzb:; dr3ý2ReVe 
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But does this simple metaphorical interpretation not 
overlook the connection between Jewish worship and 
apocalyptic? The latter reflects a priestly theology with 
a strong emphasis on the Temple. The normal temple dress 
of a Jewish priest was a white garment, which was symbolic 
of ritual purity. 
2 Which came first, the liturgical dress 
or the apocalyptic symbol? The answer is obvious: the 
Jewish, apocalyptic symbol derives from Jewish liturgical 
practice. 
3 We would admit the apocalyptic background: but 
at the same time we would ask, Is it not possible that the 
symbol is simultaneously drawn from Christian liturgical 
practice? 
It is true that there is no outside evidence for early 
Christians adorning themselves in white robes during their 
regular worship services, and it would be reading too much 
into history to conclude such from our text. ýBut there is 
evidence of the use of white garments in a special Christian 
context, viz., baptism. 
We have observed that although the white robe has 
proven antecedents in Jewish apocalyptic as an eschatolo- 
gical symbol of the resurrection body in its victory, purity 
and bliss, this may well be derived in turn from the 
priestly dress in the Temple. White garments were similarly 
used by early Christians in a liturgical context, 
1. See Ch. 19 . "Apocalyptic, 11 pp. 49-50. ,- 
2. See Appendix II, "Temple Worship, 11 p. 254. 
3. The Essenes also used the white robe liturgically, 
adorning themselves in such after their ritual 
lustrations, Josephus, Wars, II. viii. 5-7. -Cf 
Appendix 
IV,, "Worship at Qumran, " pp - 344-345. 
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viz. j baptism. 
Three other New Testament passages use the metaphor 
of "removing" or "putting off 11 evil ' and adorning or "putting 
on" the new clothes of Christ in a baptismal context, 
2 
which 
would tend to corroborate a primitive usage of the practice 
recorded by Hippolytus in the latter half of the 2nd century 
A. D. This in turn would add weight to the suggestion that 
the Elder has derived his image from Christian baptism. 
This is supported further by an examination of his 
usage of this image. In 3.18 Christ counsels the Laodiceans, 
to buy__ývhite 'garments to clothe their nakedness (the state 
in which Christians were baptised) and salve to anoint their 
e- yes. The act of anointing the baptisand with oil is 
clearly attested in Hippolytus and elsewhere. 
3 - This would 
seem to support the interpretation of the reference to white 
4 
clothing in a ba"ptismal context. Rev. 7.9-17 speaks of a 
multitude in Heaven clothed in white, who have come out of 
the great tribulation. It has been argued by Charles that 
the white robes refer to resurrection bodies, and since this 
scene occurs before the Resurrection the white-robed multi- 
tude must be martyrs. 
5 But although the martyrs in 6.11 
are given white robes, it does not necessarily follow that 
the multitude in 7.9-17 are martyrs. Rather do they repre- 
sent the redeemed of earth, clad in robes of righteousness, 
1., Hipp., Ap. Trad., 21. Cf. Ch.. II,. "Early Christian Worship, " 
P-79. 
2. Gal. 3.27, Rom. 13-12, Eph. 4.. 22-24. 
3. Ap. Trad. 21; see Ch.. 119 "Early Christian Worship, " 
, pp. 80-81. 
4. Leonel J. Mitchell acknowledges the possibility that the 
SeezZknewj,. theidDapLti; sma-±-, -signjingyithýloiltqt pithougljý, Jt-- c 
1966), pp. 19-20. 
5. OP-cit-P I. pp. 210,213-214. 
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and significantly, they have made their robps white by 
washing them in the blood of the Lamb. 
The baptismal allusion here is more apparent when 
compared to the benediction. in 22.14 on those "who wash 
their robes 
1 that they may have the right (or access) to 
the tree of life-" In the early Church there is evidence 
2 that the Eucharist normally followed baptism, even as the 
image of'the tree of life here follows that of washing 
their robes. 
3 
We would thus conclude that both external and inter- 
nal evidence favour the theory that the -Apocalypse reflects 
a practice of adorning new baptizands in white garments. 
We must agree with E. F. Scott, however, when he insists 
that the author is not emphasising that aspect of the rite 
itself, but its significance, viz., the eschatological 
victory and purity palready realised proleptically for the 
Christian in the present. 
4 
D. SUMMARY AND CONCLUSION 
In this chapter we have sought to ascertain whether 
the Johannine Apocalypse affords any insight into the 
structure of Christian-worship at the time. Certain hermen- 
eutical principles had to be established in order to provide 
1. Both the textual and internal evidence favour this reading 
over the alternative, 
cf. Charles, op. cit., and Swete, op. cit., loc. cit. 
2. See Ch. II, "Early Christian Worshipp" Pp. 79-81. 
3. Cf. Trigent, I'Liturgie Judd o-Chrdti enne, 11 p. 169, who E-aintains a similar view of Rev. 22.14. 
4. 
-, Op. cit. ý, p. 141. 
--7.; I 
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guidelines for evaluating the evidence. 
We found these guidelines rooted in John's use of the 
Temple in the Apocalypse, which led us to the conclusion that 
just as the images of the Jerusalem Temple, while not 
reflecting actual-Christian practices, do reflect actual 
Jewish Temple practices, so we may assume that images 
drawn from the New Temple, the Church, may similarly reflect 
actual Christian practices. 
Thus-the-guidelines emerged: 
1. Those liturgical images which have no Jewish 
--. background,.. but-are clearly liturgical, are .- 
directly indicative of Christian worship. 
2. ýThose which have a Jewish background must be 
analysed in detail: some passages are inter- 
preted for us, as in 8.3-4; some are a mixture 
of Jewish and Christian, which may be regarded 
as-reflective of Christian worship when the 
details are extricated from each other if they 
afford a parallel with Christian liturgical 
practices for which there is a modicum of external 
evidence; - some have little or no external 
evidence, but in context may be regarded as 
possible allusions -to Christian worship. 
Those which are purely Jewish must be pronounced 
as such. 
We then applied our thesis to those images which 
possibly contained referencesto liturgical structure in the 
early Church. 'The most important of these was the scene 
of, ---thV-ý-Lhdaven]-lyi, vo-rsh; ilý?, '-ýýnvh: Vch-, h we.., main-tain', n musts Ildver(brioug1k, tilt 
234 
'to mind in the hearers and readers the striXing similarity 
between the setting for worship in the Heavenly Temple and 
the New Temple on earth, the church in which they assembled 
. 
to offer sacrifices of worship to God. In particular, we 
concluded that the throne and the elders were found to 
afford parallels with Christian liturgical practices for 
which there was sufficient external corroboration to 
warrant their being regarded"as reflective of Christian 
worship; the crystal sea and the altar were found to 
afford attractive possibilities for which there was consider- 
able internal evidence, but which lacked sufficient externalý 
corroboration to render them capable of proof; 'the four 
living creatures, the ark of the covenant, and the seven 
torches were declared purely Jewish. 
We also examined other structural evidence. The 
"Lord's Day" was a Christian term, denoting the day of 
Christian worship, with possible eucharistic and eschatolo- 
gical overtones. Jewish feasts were probably observed with 
diminishing frequency, and-were infused with Christian 
meaning. Rev. 14.4-5 and 14.13 may reflect some early 
Christian funeral service, but the lack of external evidence 
renders such a view incapable of proof. Although no 
external evidence exists for a class of monkish celibates 
at the time of writing, it is possible thatthe Seer held 
virginity in such high esteem as necessary to, the life and 
work of a Christian "prophet. " Finally, we concluded that 
the practice of adorning new baptizands in white garments 
is replete with liturgical references. 
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In the previous chapter we examined various theories 
purporting to find liturgical patterns in 'Ehe Apocalypse, 
and concluded that although none of these could be sub- 
stantiated in our view, certain interesting insights, and 
possibly useful tools for the study of references to early 
Christian wor8hip. generally in the Apocalypse emerge, 
especially in the work of Farrer, and perhaps of more 
significance, Lund. 
In-conclusioni--. we--would-maintain-that-Revelation--is - 
replete with liturgical references. It must again be 
emphasised that a detailed examination of possible references 
to baptism, the Eucharist, and liturgical forms is outwith 
the scope of this thesis, except as they have touched upon 
our analysis of liturgical patterns and structure. Never- 
theless, we maintain that such a study would be of 
considerable value in adding to our knowledge'of early 
Christian worship as well as our understanding of the 
Johannine Apocalypse. It is our view that the hermeneutical 
principles developed in this thesis, rooted*in the literary 
and liturgical background of the Apocalypse, provide the 
necessary guidelines with which to undertake such a study, 




APOCALYPTIC AND THE DEAD SEA SCROLLS 
The Community of the Covenant, whose literature has 
been discovered at Qumran, was essentially an apocalyptic 
sect, which had gone into the desert, entering the New 
Covenant, of, the last daýys, to await their rebirth as the 
New Israel in the Kingdom of God. 
1 Cross states that' 
these Essenes were rooted in the Judaism of the 2nd century 
B. C.. which was basically a boupling of priestly Law and 
thoroughgoing apocalypticism. 
2 
A... pocalyptic literature and ideas certainly had their 
place among the Covenanters. Numerous fragments of Danielg 
Jubilees and I Enoch have been found. 
3 An. Aramaic Testa- 
ment of Levi and a Hebrew Testament of Naphtali. have also 
been, found, These are usually considered to be sources 
for the Testaments of the Twelve Patriarchs. 
4 F*o*r'ster 
has pointed out that the apocalyptic. writings found at Qumran 
1. Cf. CD 4.2-4,6.18-19,8.21; IQ34 bis et bis 2.5-8. To 
go so far as to say that "the apocal-y-p=c-co-mmunity was 
at once the future congregation of the elect and the 
present sect whose life was conceived as a foreshadowing 
of the New Age" may perhaps be reading. too much recent 
New Testament Theology into the texts, but nevertheless 
underscores the eschatological tension in which the 
Community conceived its existence. See Frank Moore Cross, 
Jr., The Ancient LibrarZ of Qumran (London: Gerald Duckworth 
& Co. Ltd., 1958)9 p. 64. 
2. Ibid., pp. 54-55. 
3. Daniel: seven manuscripts in Caves I, IV and. VI; Jubilees: 
ten manuscripts in Caves I, II, and IV; I Enoch: ten 
manuscripts in Cave IV. See J. T. Milik, Ten Years of 
Discoverv'in the Wilderness of Judaea (London: SCM Press 
-Ltd. p 1959)9 pp. 29-33. 
4. Milik, ' op. cit., P. 34* Cf. also the extensive biblio- 
graphy-in B. Jongeling, W-Classified Bibliograp of the 
Finds in the Desert of Suda]a (Leiden: 
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contain peculiar-features recurring in other Essene. liter- 
ature, 
1a fqct-which has led some to-assert Essenism as the 
milieu and source of the apocalyptic literature. 
2 The, 
apocalyptic literature which has been mentioned certainly 
influenced the. Daad Sea Sect, but there is no evidence that 
the Covenanters'influenced the-apocalyptic, literature. 3 
The other literdture. found at-Qumran, while bearing certain 
similaritiet to apocalyptic, also-contains marked differ- 
ences. 
4 
Burrows has, pointed out, the-danger in seeking to 
ascertain 'It. heeschatology'l, of Qumran. Among the scrolls 
found, %there seem to, be variant ideas, just as in the other, 
apocalyptic-literature. 
5 Russell lists twenty Qumran 
works which have some association in outlook with apocalyptic 
literature .6 Of-these we would-eliminate two-, The Prayer 
of Nabonidus-(4Q Nab) resembles Daniel 4, and may be its , 
source. i But-neither Daniel 4 nor the Prayer of, Nabonidus 
1. *F*o*rster mentions' the'solar'calendar, strict consecration 
of the, Sabbath, 
_the 
emphasis on the superiority of the 
priesthood over the kingship, certain expressions such 
as "walk perfectly,. " "repent with, one's heart and SOU1911 
"do not turn to the right or to the left from any of ' 
'God's 
ways.. ' "circumcise the heart. " See Werner F*o*rster, 
'Palestinian'Judaism in New Testament Times (Edinburgh: 
Oliver and Boyd, 196 , p. 77. See 91-so Martin Hen5el, Judaism and Hellenism'(London: SCM Press Ltd., 1974 , pp. 112-113. Unforbindtely Hengel's works appeared. too 
late to be incorporated in detail in this thesis. 
2. So, A.. Dupont-Sommer, The Essene Writings from Qumran 
(Oxford: Basil Blackw-e-1-1--, =9 I)j PP. 368-369; Cross, 
op. cit., -pp. 
147-150. - 
3. So Russellv OP-cit-t pp. 39-40. 
4. So Ladd, op. cit., P. 74. 
5. Millar Burrows, More Light on the Dead'Sea 'Scrolls 
(London:. Secker rburg, 1958).. P. -342. gf. supra, PP. 5-6. -, 
6-w-Russel1j-..,. opw. citý] Iýp ; -..; -39-; ýy - 
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can really be said to be apocalyptic. Again, the, 'Genesis 
Apocryphon (IQ Gen. Apoc. ), while containing references to 
Enoch as taught by the angels and sharing*their lotj con- 
tains neither apocalyptic-ideas or characteristics. 
The apocalyptic literature of the Covenanters, then, 
together with brief descriptions of the apocalyptic ideas 
to which they'refer, is as follows: 
The Commentaries on Isaiah (4Q pIsa)v Hosea-'(4Q pHos), 
Micah (lQ pMic), Nahum (4Q pNah) , Psalm 37 
(4Q pPS37) and 
especially Habakkuk (lQ pHab) are significant as primary 
examples of the peculiar apocalyptic exegesis, of-the 
Covenanters. Rather than new predictionsp or re-interpre- 
tations of-old ones, they consist of prophetic texts 
interpreted apocalyptically in terms of current events. 
There are two underlying assumptions: (1) the scriptures do 
not refer to the prophets-days, but to the end times, which 
for the Covenanters is the present; and (2) the secret words 
of the. Prophets have now been given their true interpre- 
tation by the Teacher of Righteousness. 
1 
The Manual of Discipline (lQ-S) contains a section on 
dualism, with references to judgmento eternal life, and the 
triumph of-righteousness (3-13-4.26). There is also a 
passing reference to the eschatological Prophet and the 
"Messiahs of Aaron,. and Israel" (9.11)9 
The Messianic Rule (lQ Sa) contains instructions for 
"the end of days" regarding the instruction of individuals 
in the precepts Df the Covenant, the organization. of the 
1. Russell, op-cit., P. 181. 
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eschatological -Co=unity and roles of its'members, precedence 
in the Community, and the eschatological Vanquet. 
The Bo'Ok'of Blessings (lQ Sb) refers to the "angels 
of the Presence, " and, the (Messianic) "Prince of the 
Congregation. " 
The Zadokite Document (CD) includes references to this 
period of wickedness., dualism, the coming Messiahq the 
I destruction of the wicked, the judgment, and the final over- , 
throw of Belial. It'also mentions the calendarof Jubilees 
as that which is the true one. 
The Testimonies Scroll (4Q Test) is a Messianic 
anthology of'five Old Testament proof-texts, including 
references to the eschatological Prophet. 
The Hymns (lQ'-H)-contain certain apocalYPtic ideas: 
14-17 refer to'the dualism of the spirits of good and'evil; 
6'mentions the time of judgment'and the', eschat6logical 
battle against'the ungodly; 13 refers to the Messianic woes, 
possibly as, the birth-pangs-of God's redeemed people (or 
the Messiah. ) 
The War Scroll (1Q M) gives'directions for the'final. 
apocalyptic battle. It reflects historical methods of war- 
fare. The war iiý-to last forty years, It is conceived' 
as an earthly battle, with the sons of light taking a- 
definite part. They are led by a "mighty man" (the Davidic 
Messiah? ), and are assisted by the angels. The battle is 
culminated by the overthrow of Satan by God with the, help 
of Michael, and the'final presence of God's Kingship over 
Israel. 
Cf. ' t--Y! gqplnYdaih; -iiri-kfit' Aghin`bt; -t-hV-, 
Press, 1962). 
Df DarknessA. Oxf ord:., 'Uriiv*ersi. W 
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The Book of MVsteries (lQ Myst) asserts the triumph 
of righteousness over evil. It speaks of the-mysteries 
which are hidden from the wicked, but made known to the -- 
elect, and of the'knowledge that shall fill the world in the 
coming age. 
The Midrash on the Last Days OQ Flor) speaks of the 
eschatological Temple, the Davidic Messiah, and the Messianic 
woes. 
The Description of the New Jerusalem includes a 
description of the eschatological Temple and the perfected 
liturgy. 
The'Angelic Liturgy (4Q Serek) contains the heavenly 
blessings of the seven archangels, -, references to the heavenly 
worshipp and-a vision of the divine throne-chariot. 
The Pseudo-Daniel ApoCalýMse, contains "Daniells" 
account -of the history of the world, given to the king and 
his court, from the Deluge to Hellenistic times, which are 
understood as the last days. 
From this brief survey it can be seen that the Qumran 
Community was concerned with basically-the same eschatolo- 
gical concepts and'subjects a-s apocalyptic literature in 
general, although its particular eschatology was coloured by 
its self-image as the Remnant of the New Covenant living in 
holiness in the desert in the last days. The eschatology 
tends more toward the nationalistic and earthy than the 
transcendental, cosmological type. This is also character- 
istic of other earlier apocalyptic literature. No frag- 
ments of the Similitudes of Enoch, which was the latest part 
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of I Enoch, have been found. Significantly,, the'transcen- 
dent Son of Man concept, which, is developbd, in the Simili- 
tudes, is'not found in any of the other Qumran literature. 
It is hardly germane'to our purpose to discuss the_ 
various eschatological. concepts found in the Dead Sea Scrolls 
inýdetail. It is-relevant, however, -to-point out that the 
Covenanters conceived of the future elect'in, the coming 
Kingdom as essentially a worshipping community endowed with 
all the eternal blessings of-God. 
As far as the vexing question of whether there were 
one or two Messiahs is cgncerned, it seems, to us that the 
evidence favours those who argue for only one Messiah. 
Despite the complex arguments of Kuhn and others, the case 
for two Messiahs rests ultimately-on the plural form 
"Messiahs" in 1Q S 9.11, without which we doubt that the 
question, would ever have been-significantly discussed. In 
either view emendation of the texts is necessary, and it 
seems to us that'the plural form. of 1Q S 9.11 is more readily 
explained than the singular. forms of CD 8.21 ff. and the 
numerous references to a single Messiah. In any case all 
scholars agree that there are three eschatological figures: 
2 
a Prophet, a Priest, and a King. 
1. Cf. 1Q Sa; 1Q S 4.7,20-23; 1Q H'3.19-239 6.13,9.259* 
Y1_. ll, ffe'q 12-39 13-11 ff. Cf. Burrows, op. cit., 
PP. 351-352. 
2. For the view that there are two Messiahs, see Karl Georg 
Kuhn, "The Two Messiahs of Aaron and Israel, " The Scrolls 
and the New Testament, ed. Krister Stendahl (London: SCM 
Press Ltd., 1959). P. pp... 54-64; . Milik o, cit., pp. 121-127; Kurt Schubert, The Dead Sea Co (London: Adam & 
Charles Black, 1959)., pp. 113 ff.; H. H. Rowley, Jewish 
Apocalyptic-and the Dead-Sea Scrolls-(London:. 
-University of London, The Athlone Press, . 
1957), 
__pp_,, _ 
16 ff.; Burrows, 
(Contdt ; d. 
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The Covenanters shared the basic philosophical out- 
look of the apocalyptists. 




3 There is undoubt- 
edly'a pessimism regarding this age, as well as a deter- 
ministic view of the world. 
4 It may be difficult to main-* 
tain that they shared a non-prophetic'view of history, for. 
th ey seem to have conceived of God as still working in this 
56 
age, although it is still the dominion of Belial. They 
certainly did not share the basic problem of the apocalypt- 
ists, that of the suffering of a righteous Israel, and its 
ensuing ethical passivity,. On the contrary, they felt 
that most of Israel had turned to wickedness, and the 
Covenanters were highly concerned over purity and righteous- 
ness during the period of wickedness. 
Contd. ) op. cit., pp. 297-311. For the view that there is 
only one Messiah., see Matthew Black,,. The Scrolls and 
Christian Origins (Edinburgh: Thomas Nelson and Sons 
, Ltd. 9 1961 9, PPO 145-157; Edmund F. Sutcliffe The Monks 
of Qumran (London: Burns & Oates, 1960), pp. 84-86; 
Robert B. Laurin, "The Problem of Two Messiahs, " RQ 4 
(1963-1964), pp. 39-52; Rowley seems to have chaFg-ed his 
mind on the subject, The Relevance of Apocalyptic, pp. 90- 
-92. See the further ussion in, Russell, op. c t., 
PP. 319-323. * 
1. Cf. Ch. I, "The Literary Background, " pp. 13-16. 
2.1Q S 3.13-4.26. 
3.1Q-S 1.17,23,2.19; 1Q M 14.9. 
'10 ff. 4.1Q S 3.13-4.26; 1Q H 1.23-25,27-29,10.1 ff., 120 
5. Cf. 1Q pHab. 
6ý 1Q S 1.17,239 2.19. 
7. Cf. CD 6.10,14; 15.7plO. 
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The most striking differences between, the Qumran 
I 
literature and apocalyptic are in their methods. , Of the 
works-mentioned above, only the Book of Mysteries, the 
Description of the New Jerusalem, the Angelic Liturgy and 
the Pseudo-Daniel Apocalypse can really be classified under 
apocalyptic as a literary genre., As far as we can tell 
from the evidence, only the Pseudo-Daniel Apocalypse is 
pseudonymous. The latter is also the only pseudo-prophetic 
work. It can hardly be, said that the authors are-primarily 
writers trying to communicate a message of h6pe to Israel. 
On the contrary, Israeltwas considered as hopelessly wicked. 
Most of the apocalyptic ideas occur in passing in manuals 
of instruction, hymns and commentaries of a separatist sect. 
The War Scroll is more. properly a military manual than an 
apocalyptic message of hope, albeit it does deal with the 
apocalyptic battle. 
There is one example of time computation in CD 8. 
14-16, where reference is made to a period of forty years 
between the Teacher of-Righteousness and the day, of God's 
visitation. But even this differs from apocalyptic in 
that it is plainly stated,. and not cryptically couched in 
mysterious terms of weeks of years, periods, etc. 
The only clear example of apocalyptic imagery is the 
description of the divine throne-chariot in the Angelic 
Liturgy. 
Dupont-Sommer states that the Essenes were "avid for. X_ 
visions, revelations, and apocalypses, 11 and cites 1QH 14.7 
and 1Q M 10.10-11.1 This would seem to be an overstatement, 
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for although there is some evidence of predictive prophecy 
and visions among the Covenanters, 
1 the main thrust of 
their apocalyptic method was not revelatory, as in Jewish 
apocalyptic generally, but interpretative. This is seen 
especially in the Commentaries, as already mentioned, 
2 the 
Zadokite document, The Midrash on the Last Daysp and The 
Testimonies Scroll. This "apocalyptic exegesist, 
3 is very 
different from "apocalyptic revelation. " Apocalyptic 
declares a new revelation of secrets of the heavenly world 
and the coming eschaton; the DeadýSea Scrolls declare the 
4 hidden meaning of ancienT revelations, now coming topass. 
Thus we must disagree with Cross and Dupont-Sommer 
5 that Essenism was the milieu and source of apocalyptic. 
Rather it would seem that the Covenanters were strongly 
influenced bV apocalyptic, and shared in the milieu in which 
apocalyptic arose and developed. We would still maintain 
that that milieu was a combination of priestly and Hasidic 
religion with the folklore of the people, seeking a concrete 
way of expressing its hope in God in'times of trial and 
suffering. 
6 
1. Cf. Dupont-Sommer's references and 1Q Myst 1.8,4Q Serek. 
2. Supra, p. 238. 
3. Cross' term, ' op. cit., p. 82. 
4. So Ladd, op-cit., pp. 77-78; -cf. also Black, op. cit., 
pp. 129-131; Cross, op-cit., ý_p. 162-163; MI-11T. oD. cit., 
pp. 124-125'; Millar Burrows The Dead Sea Scrolls, (New 
York: The Viking Press, 19555, pp. 260-261. 
5. Cross, op. cit., pp. 147-150; Dupont-Sommer, op. cit., 
PP. 368-369. 
6_. Hengel, op. C it., pp. 175-228, develops the view that 
apocalyptic aro-se in the milieu of the Hasidim, which 




THE TEMPLE AND ITS WORSHIP IN THE FIRST CENTURY 
Until its destruction'in 70 A. D. the Temple was the 
very centre of Judaism and the f ocus of national religion. 
I Its influence upon the author of the Apocalypse is consider- 
able. The Temple with which he was undoubtedly familiar 
I 
was that*of Herod.. Ideas and motifs from prdvious Temples 
lingered in-his memory, however, such as the ark of the 
cov6nant. 
1 
I. - HISTORY OF THE TEMPLE 
There were three Temples altogether. The first was 
constructed by Solomon c. 959 B. C., probably as a royal 
chapel. 
2 It was destroyed by Nebuchadnezzar in 586 B. C. 
Daring the Exile the ruins were probably used by the Jews 
still'in Palestine, especially the altar. 
3 After the 
decree of Cyrus many Jews returned to Palestine, and re- 
building of the Temple began under Zerubbabel in 519 B. C. 
during the reign'of Darius. The second Temple remained in'-- 
use for five hundred years. Finally, Herod rebuilt the 
Jq Temple, 'beginning the work c. 20 Bo'Ce The voý- o 5*, * or Temple 
proper, was completed in a year and a half, but work con- 
tinued on the Temple precincts until 64 A. D. 
4 
1. See Ch. IV, "Lit 
, 
urgical Structure, " p. 182., 
2e AndrS Parrot, The Temple of Jerusalem. (London: SCM Press 
Ltd. j 1957),. p. 22. 
3. George A. Barton, ý. "Temple, The Second. " JE. 
4. George A. Barton, "Temple of Herod. " JE. 
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B. DESCRIPTION OF THE TEMPLE 
Since the Temple of Herod was that known in the first 
centuryl, we will endeavour to give a description of it as 
reconstructed by modern scholarship, with occasional 
references to previous Temples where relevant. Our key 
sources for Herodts Temple are Josephus and the Mishnah 
2 tractate Middoth. 
The Temple was located on Mt. Moriah,. on the'eastern 
side of the Jerusalem wall. '. The v4t os , or Temple proper, 
was situated on an east-west axis, with the entrance in the 
east. Thus the worship was oriented toward the west. The 
Temple consisted basically of a main building surrounded by 
two courts, an inner and an outer. 
The outer court, called the Court of the Gentiles, 
was lined with large and marvellously decorated porches and 
chambers. There seem to have been eight gatýes into the 
Court of the Gentiles, one on the east, two on the south, 
four on the west and one on the north. 
The inner court, called the Court of Israel, was marked 
off by a fence and a ten cubit wide terraceg beyond which 
Gentiles could not proceed. The inner court was ±urther 
1. Antiquities XV, xii; War V, v. 
2. According to Josephus, War V. v. Herod restored the Temple 
to the original internal-dimensions of Solomon's Temple, 
except that the height was doubled to 60 cubits. The out- 
side dimensions were considerably larger than Solomon's, 
but Josephus differs with Middoth on many dimensions. ' 
Both sources give the same general picture, however, and 
our-dbscription follows the consensus of modem 'scholar- 
ship. Helpful details are found in the sources for the 
previous Temples,, which are I Kings 5-8 =I Chron. 2-7. 
Ezek. 40-43 (Solomon's Temple); I Chron. 26-28; 11 Chron. 
36.22-23; Ezra; Ecclus. 49-50; 1 Macc. 1,4,. et infra; 
_Zhe 
Letter of Aristeas; Josephus, Contra_Ani6ri I, xxii; 
Antiquities XI, 7iii 4-5; XII9 XV, xi, 1 
(Zerubbabells Templeý.. 
247 
subdivided as follows: approaching theInner court from 
the east were steps leading up-to a gate'Of gold and silver, 
probably'the "Beautiful Gate" of Acts, 3ý which led into theý 
Court of the-Women, which was the eastern portion of the 
Court of Israel.. There were two other gates into the 
Court of the Women, one each on the north and south sides. 
,,, --Continuing westwardv__stýps led-up again to a huge, - 
bronze"gate, which Josephus calls the Corinthian Gate. ' This 
was Probably the so-called Nicanor'Gate. This gate led into 
the-main part of the Court of Israel., This court had six 
other gates, 'three on the north and three on the south 
sides., ' It surrounded the Temple proper-and the priestly 
environs of--the Temple. The Corinthian'Gate, from the 
Court of the Women to the Court of Israel, led directly 
into an'oblong hall extending north-south along the 
enclosure separating the W6men's., Court from the Court of' 
Israel. This hall was called the Hall'of the Israelites, 
and was directly joined to the Hall of the Priests, which lay 
parallel to-it. The two halls were divided by a step of 
one cubit's rise and slats or sticks. - The two halls thus'' 
formed one large gathering place. 'Just inside the entrance 
to the Hall of the Priests, directly in line with the 
Corinthian Gate, stood the Dukan, three stone steps from 
which the Priests blessed the people. The Hall of the 
Israelites is very probably the location of the lay Ma'amadoth 
service (see below). The' Court-of-the Israelites also 
contained the Chamber of the Pancake Maker in the southeast 
1. A. R. S. -Kennedy and N. H. Snaith, "Temple, " HDB, 
(2nd Ed., 
- 19 63. )-i -ý P i. -,! 9 63;, 
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cpmer, the Chamber of Phinehas the Vestment Keeper in the 
northeast corner, the Chamber of the Hearth on the north 
wall., and the Chamber of Polished Stones (the Hall -of Gazith, 
see below) on the south wall. 
1 
Within the Court of Israel, elevated and set off by 
a low fencet was the Court of the Priests, which contained 
the Temple-sanctuary itself, aný the Great Altar of Burnt- 
Offering with its appurtenances. 
The Temple itself stood in the western area of the 
Court of the Priests. 'It was rectangular in shape. In- 
side it was divided into two parts. The Holy of Holies in 
the west was 20 cubits*square and 60 cubits high. 
2 In 
Solomon's Temple the Holy of Holies had contained the Ark 
of the- Covenant with two cherubim over it, -facing easto 
their wings extended so as to touch each other and the walls. 
This was the throne-dwelling-place of Yahweh. But since 
the Ark had been lost or destroyed in 586 B. C., the Holy of 
Holies remained empty. 
The outer chamber, the Holy Place, was to the east of 
the Holy of Holies, and measured 20 cubits wide and 20 cubits 
long. The Holy-Place contained the Table of Shewbread to 
1. Emil SchUrer, A History of the Jewish People in the Time of 
Jesus Christ, Div. II, Vol. I (Edinburgh: T. & T. Clark, 
1885), pT-. lgb-191 identifies the Hall of Gazith with the 
Povk)7 on the western edge of. - 
the Temple mount. The 
.ý Mishnah locates it in the Court of Israel, Middoth V, 4,, 
as do Kennedy and Snaith, o cit *, p. - 967 , and Judah David Eisenstein, "Temple VP an of Second. t' JE. This 
seems more probable, as the , 
Priests retired Uo this hall 
several times during the daily sacrifice, and SchUrerts 
location is too far away to be feasible. - 
2. Solomon's Holy of Holies was only 20 cubits high thus 
. making it a perfect cube 
(I Kings 6.5. l6v 19-20ý. - 
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the northo the seven-branched candlestick to the'southg- 
and the Altar of Incenseýnear the entrance. On the Table 
of Shewbread'were twelve large loaves of unleavened bread, 
in fulfilment-of Ex. 25.30 and Lev. 24.5-9. They were 
changed every Sabbath. Golden urns containing frankincense 
stood beside them. 
The two chambers were separated by a double veil, each 
of which opened at opposite ends. The effect was that 
when, the-High Priest entered the Holy of Holies on the Day 
of Atonement-he passed through the-outer veil on one side, 
walked between them; and entered the Holy of Holies on the 
other. Thus itýwas impossible for the Holy of Holii? s 
ever to be exposed to view. - The interior of the Temple 
was richly decorated, with gold, silver and wood. 
The inner apartments were surrounded on the north, 
south and west by side-buildingsP three storeys high, con- 
taining small storage'chambers. -, 
At the entrance to the 
building, on the east, was a large vestibule,, or porch, 
100 cubits wide, 100 cubits high, ahd,, 20 cubits deep, 
supported-by-large pillars. This porch-extended 20 cubits 
on either side beyond the rest-of the Temple. In-this it 
differed-from Solomon's Temple, whichýhad a much narrower 
vestibule. Features of Solomon's Temple missing from, 
Herod's were the two giant bronze pillars which, stood'in the 
open, to, the east, flanking the steps leading up to the'' 
vestibule. These were'call. ed Jachin'and Boaz, and although 
destroyed-in-586-B. C.., their memory persisted. 
1 
1. They are still seen on a fragment"of glass dating from 
the third or fourth century A. D. found in the catacombs 
ofi---, Rome; ý! ý-- SedýiParrot-pl2nj2it 
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The gate leading from the vestibule into the Holy 
Place was covered with gold. Behind it, inside the Holy 
Place, hung a magnificent curtain of byssus, purple, 
scarlet and hyacinth, which blocked the view into the Holy 
Place. Above the gate were golden vinesýwith grape 
clusters as large as a man. At festivals all Israelites, 
including women, were p'ermitted to enter the inner court. 
The gate was opened and the curtain raised to expose the 
interior of the Holy Place to the view of the worshippers. 
Over the front of the vestibule, in the east, Herod 
erected a golden eagle. This was later torn down by 
zealous students (! ) and never replaced. 
Twenty-two cubits east of the vestibule stood the 
Great Altar of Burnt-Offering. The altar was 15 cubits 
high and 50 cubits square. It rose in a series of con- 
centric-'squares, each smaller than the one below, in the 
manner-of Ezekiel's altar (Ezek. 43). To the north of 
the altar were twenty-four rings in. the pavement for tying 
up animals, 'eight short pillars connected by cedar beams 
for hanging up the carcasses, and eight marble tables to 
prepare the slaughtered animals. To the south of the altar- 
were the bronze laver for the ritual washing of hands and 
feet, a silver table for vessels, and a marble Table of Fat 
for flesh. The great rock in the present Mosque of Omar is 
considered by most scholars to be the threshing floor of 
Araunah the Jebusite purchased by David for an altar and the 
1. Barton, "Temple of Herod. " 
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sit6 of the altar in all three-Temples. 
1 
Herod's Temple was very grand. - He built porches, 
columns, -chambers, cloisters, etc., and decorated them 
ornately. He covered most of theýTemple proper with gold, 
and that which was not covered with gold was of the purest 
white stone. Josephus says-that no less than nine of. the 
gates in the Temple were overlaid with gold and silver. 
2 
It was undoubtedly one of the wonders of the world in itd 
time. But in spite of its grandeur, it was considered less 
sacred than Solomon' s. by the Rabbis because it, lacked five 
important accessories: --(l) the Ark and the cherubim,, - 
(2) the divine fire', (3) the Shekinah, (4) the Holy, Spirit, 
and (5) the Urim and Thummim. 
3 
C. ORGANIZATION; FUNCTION AND DIRESS OF THE PRIESTHOOD 
The highest religious official in first century 
Judaism was the High Priest, the D ., He 
had'an 
assistant, called the in the Rabbinic literature'. 
SchUrer identifies this Segan with the Captain of the 
Temple. ' 
4 He is usually called the TIJ VA in the Old , Testa- 
ment. 
5 The rest of Israel was divided into PriestS'', 'Levites 
and Israelites. 
1. Kennedy and Snaith, op. cit., p. 961. 
2. 
- 
Wars V. v. 
3. Yoma 21b. 
4. Schiirer,, op-cit., p. 258. 
5. See, e. g., II Kings 23.4,25-18. 
I 
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Priests were divided into twenty-four divisions, or 
courses )-l Each division was further broken 
down into subdivisions, which were theoretically based on 
families, and thus called ): )-X -ZI, Houses of 
the 
Fathers. Over each division was a leader, the 
and similarly over each subdivision, the. -2'X P: 
I C;, X'). 
The, Levites were similarly broken down into twenty- 
four divisions with familiesP with leaders of each. 
Each division of Priests and Levites was called upon 
to serve in the-Temple for one week every six months or so. 
The division actually on duty at the Temple was called the 
-7 b Yn , or "Watch. " When. a divisiont s turn came to 
serve, the entire body of Priests and Levites travelled to 
Jerusalem. The various subdivisions, or families, took 
turns on the days of the week performing the actual Temple 
duties. 
. 4- 
The lay Israelites were also broken down into twenty- 
four divisions and familiess each having its own leader. 
2 
Unlike the Priests and Levites, however, only a deputation 
of the division went to Jerusalem. during the. week of duty, 
probably consisting of the leaders of the division and 
families, and other important religious personnel. The 
remainder of the lay Malamad, or division on duty stayed 
home, attending the synagogue and fasting on Monday through 
1. The information on the Priests and Levites is found in I 
Chron. 23-28, which, although attributing the organization 
and division of the Priests and Levites to David, undoubt- 
edly reflects its own post-Exilic Sitz im Leben. This 




The details concerning *this-are primarily-, to_be found. in- 
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thuxýsday of that week. The creation story was read in the 
synagogues. 
The leaders of divisions and families of Priests, 
Levites and Israelites are often referred to in the Mishnah 
as "elders, and may be the elders of Israel of which the 
New Testament speaks. 
1 
The functions of the Priests were to administer and 
officiate at the sacrifices and to administe'r the Temple 
stores, furniture and treasury. TIf6 lds'ser duties'of Temple 
administration were performed by the Levites, who also 
served as gatekeepers, Temple police and musicians. There 
were permanent officials for certain functions, such as 
officiating over the daily allocation of priestly duties by 
lot, the preparation of the shewbread, meal-off6rings and 
frankincense. The Master of Psalmody and Temple Physician 
were also permanent officials. 
2 
The lay deputation, or Malamad of-Israelites, which 
accompanied the Priests and Levites-to Jerusalem partici- 
pated in the Temple worship by literally "standing by" or 
Ilwatching" -7 4V) during the sacrifices, and holding'a 
simultaneous. -synagogue service. 
This was prob. ably'conducted 
in the Hall of the Israelites by the Corinthian Gate (see 
above). This service was referred to as the Malamadoth 
service. Thus a vital connection was maintained between the 
Temple and the Synagogue. 
1. Yoma 1,5; Tamid 1,1; Middoth 1.8. The leader of 
the division on duty, or Malamad, is called the "iny-o u; x-)., 
Tamid V. 6. 
2'. Shelýalim V,, 1. The duties of the Priests and Levites 
are spelled but in donsiderable detail in SchUrer, 
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The normal priestly dress consisted of white linen .. 
breeches, a white linen coat extending to the, feet, and a 
linen girdle embroidered in purple, scarlet and blue. A 
white linen turban was worn on the head, and the priests 
1 
normally went barefoot. The. High Priest was present only 
on occasion. His priestly vestments were-very elaborate, 
2 
and the details are described in Josephus. One item of 
specia 
' 
1-- interest--may be- -mentioned-, - the-ephod, - or -cape , thd 
front of which was adorned with twelve precious stones, in 
four rows of three each: sardonyx, topaz,,. emerald; 
carbuncle., jasper, sapphire; agate, amethyst, jacinth; 
and onyx, beryl and chrysolite. These supposedly repre- 
sented the, twelve tribes of Israel as well as the twelve 
signs of the zodiac. 
3 
D. TEMPLE SERVICE AND THE DAILY SACRIFICE 
The worship of the Temple centred around the sacrif- 
icial offerings to Yahweh. There were both public and 
private offerings. The most important public. sacrifices 
were the daily burnt-offerings; the additional burnt-. 
offerings on Sabbaths, new moons and holy days; sin-offer- 
ings on new moons and holy days; the priestly and congre- 
gational sin-offerings and the scapegoat on the Day of 
Atonement. There were other, infrequent sacrifices such as 
1. Schtirer, op. cit., p. 276. 
2. Wars, V. v. 
3. So Philo, according to E. L. Sukenik, Ancient -Synagogues 
in Palestine and Greece (London: Published for the 
British Academy b7ffu-mphrey Milford, Oxford University 
Press, J934), pp-ý- 50-51. -- 
No--reference-is- g: Lven. 
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those at the consecration of the Temple or altar, the 
installation of priests, and the red heifer offering 'to make 
holy water for purging ritual uncleanness from contact with 
a dead body. 
' 
The-daily burnt-offering, performed at dawn and mid- 
afternoon,, was the most familiar-service and formed the 
basic sacrificial, pattern. Thus we present a brief des- 
2 
cription of the morning sacrifice. 
, The Priests on duty arose-early, washed and clothed 
themselves, and assembled in the Hall of Gazith, or Polishea 
Stones (see above). ý The first of four lots was then cast, 
to determine who should cleanse and prepare the'altar. The 
Priest chosen then washed his hands and feet at the brazen 
laver, mounted the altar and removed the'ashes. Meanwhile 
theýrest of the, Priests washed themselves, and then finished 
preparing the altar. 
-Upon re-assembling in the Hall*of Gazith the second lot 
was-cast-to determine the twelve priests who should'prepare 
the sacrifice. - This involves the cleaning and preparing of 
the-altar of. incense and the candlestick; the slaughter of 
the animal, a perfect male yearling lamb, the sprinkling of 
the blood upon, -the altar; the flaying and preparation of 
the animal; and the procuring, of the fine-flour offering, 
the baked-meal offering, and the wine-offering. 
1. Detailed discussions of both the public and private 
sacrifices may be found in George Foot Moore, "Sacrifice, " 
EB, 1903, and Kennedy and Snaithp op. cit. 
2. -The details are taken from the, Mishnah tractate Tamid, 
which accords basically with Pentateuchal instruTElons 
and seems to preserve an accurate tradition. .ý 
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Then the Priests re-assembled again in-the Hall of 
Gazith and performed the Shema service, consisting of only 
one blessing before, (probably the Yotzer), the recitation 
of the Decalogue, the Shema, the Geullah blessing, the 
Abodah prayer, and the Priestly Benediction. 
' 
Then-the third and fourth lots were chosen, 'and the 
remainder of the sacrificial service was carried out. First 
was the offering of incense. This involved five Priests. 
As they approached the sanctuary an official called the 
Hazzan, who seemed to be a sort of steward, assured that it- 
was light "as far as Hebron, 11 a trumpet blew and the gate 
to the sanctuary was opened. The five Priests entered past 
I 
the veil into the Holy Place. The one who had prepared the 
Altar of Incense removed his utensil, prostrated himself . 'and 
left. The one who had prepared the Candlestick combleted 
trimming the lamps, prostrated himself and withdrew. A 
third priest emptied a coal, which he- had taken'from the Great 
Altar and placed in a golden pan, onto the Altar of Incense 
prostrated himself and left. The fourth arranged the 
incense, prostrated himself and left. Then-at the signal of 
the-Hazzan, the fifth priest emptied the golden saucer of 
incense on the altar, and. the incense ascended in clouds of 
smoke. 
_ 
This was a solemn moment, at which the people ýdth- 
drew from the Court of the Israelites, prostrated themselves 
and spread out their hands in*silent prayer and adoration. 
The priest also prostrated himself and withdrew from the 
sanctuary. '' 
1. See'Appendix III, "Synagogue Worship, 11 pp. 278-284. 
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A public recitation of the Shema and its blessings 
was then, conducted, probably in the Hall of the Priests and 
of the Israelites at the Corinthian Gate (see above). The 
Priestly Benediction iaas pronounced from the Dukan by the 
five Priests who had performed the offering of incense. The 
people responded with "Blessed be the Lord God, the God of 
Israel, from everlasting to everlasting. " 
Then the chosen priestsp after placing their hands upon 
the pieces of the'animal which they bore, cast them upon the 
hearth of the Great Altar of Burnt-Offering. The two meal- 
offerings were oiled and salted and laid on the fire. 
Finally the drink-offering of strong wine was poured out as 
an oblation at the foot of the altar. 
At this point two priests standing on the Table of Fat 
(see above) blew a -long 
blast, three short blasts, and 
another long blast on their trumpets. Cymbals clashed and 
I 
the Levitical choir broke out into the Psalm of the day., It 
was sung in three sections; at the end of. each the two 
priests blew a long blast, three short blasts and a long 
blast on their trumpets, at which the worshippers prostrated 
themselves. This concluded-the service and private sacri- 
fices followed. 
The daily Psalms were as follows: first day, 24; 
second, 48; third, 82; fourth, 94; fifth, 81; sixth, 93; 
and Sabbath, 92. 
The evening sacrifice began about 3 p. m. It was the 
same as the morn. ýng sacrifice, except that the incense was 
offered after the sacrifice. 
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E. CALENDAR 
Temple Judaism of the first century followed the 
Babylonian lunar calendar. Days were reckoned from 
evening to evening. There were seven days in a week. The 
seventh was a holy day, and its observance was strictly 
enjoined as fundamental to Jewish religion. The people ate 
sparingly on Friday and prepared the Sabbath meals, so as 
not to do any work on the Sabbath, which was to be a Joyous 
occasion of feasting and resting. The advent of the 
Sabbath was marked by the Kiddush and closed by its counter- 
part, the Habdalah. 
The months consisted of twenty-nine or thirty days, and 
there were twelve months in the year. The year consisted of 
three hundred and fifty-four days. An intercalary month 
(we-Adib) of 'twenty-nine or thirty days was added every two 
or three years. The beginning of the month, or new moon, 
was a holy day. * Although New Year was celebrated on the 
I 
first of Tishri, the agricultural new year, the festival 
calendar dated from the first of Nisan, which was the 
liturgical new year. 
2 The list of months, with dates of 
festivals and holy days, is as follows: 
1. See Appendix III, "Synagogue Worship, "PP. 301-302; 
2. -Rosh Hashanah 1.. 1. 
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Nisan -14 Eve of Passover 15-22 Passover 
Iyyar 




Tishri, 1-2 New Year 
10 Day of Atonement 
15-22 Tabernacles 
Heshwan 
kislew 25 Hanukkah 
Tebet -0 
Shebal 
Adar 14 Purim 
New Year and the Day of Aton ement were fasts; the others 
were feasts. After 70 A. D. fasts were also*held on 17th 
Tammuz, 9th Ab. 3rd Tishri, and 10th Tebet. 
Three of the holy days were of special significance for 
Christianity., and require brief comment. 
The Passover, or Feast of Unleavened Bread, was held 
in co=emoration of the Exodus. There was to be absolutely 
no leaven in the bread, foodo or even the house. 
1 The 
Passover lamb was slaughtered on the afternoon-of 14th Nisan, 
2 
according to prescribed regulations and rituals. After 
'nightfall, on the beginning of 15th Nisan, the Passover 
celebration was carried out in private homes as follows: 
3 
First Cup Filled 
Passover Kiddush 
Blessing over the wine (So Shammai; Hillel 
reversed these) 
Partaking of Unleavened Bread and Bitter Herbs, 
and Lamb, with Blessings 
Second Cup Filled 
Geullah Recited (See Appendix III "Synagogue 
Worship, " pp. 2829308-309. ) 
Third Cup Filled 
Recitation of Grace after Meals 
Fourth Cup Filled- 
Hallel Sung 




i-ý - 2.2 Pe 1-m Dili, - TV-7 XLX 
3. PesatLim X. 
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New Year was considered to be'an annual'day of judg-, 
mený on mankind. The characteristic liturgical feature 
was the blowing of the trumpet, symbolizing the judgment. 
It is not known at what point it was blown in the Temple 
service, but in the synagogues it was blown in connection 
with the Tefillah, or prayer service. There were three 
special benedictions for the day, the Malkuyot, Zikronot, 
2 
and Shofarot. These involved the themes of the reign of 
God, the judgment of God, and the final gathering of Israel. 
The 'Alenu prayer was also recited. 
3 Thus New Year had a 
distinct eschatological emphasis. 
The'Day of Atonement was-the annual day of confession 
and expiation. It fitted in well with the season, falling 
ten days after the call to judgment on New Year. The main 
details of the service, which was conducted by the High 
Priest, were as follows. 
4 
After incensing the Holy of Holies, the High Priest 
stood to the west of the Great Altar, facing the Temple, and I 
placing his hands on the head of a bullock, he confessed for 
all the Priests as follows: 
0 Lord, I have done wrong, I have transgressed, I have 
sinned before Thee, I and my house, 0 Lord! Forgive 
the wrongdoings, the transgressions, -the sins which I have committed and transgressed and sinned before Thee, 
1. George Foot Moore, Judaism in the First Centuries of the 
Christian Era, Vol. II (Cambridge: Harvard Universi: Ey- 
Press, 19622T, p. 63. 
2. Rosh Hashanah IV, 6. 
3. See Appendix III, "Synagogue Worshipv" PP. 301v 315-316. 
4. Details are taken from Lev. 16 and the Mishnah 
tractate, Yoma. 
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I and my house, as it is written in the Torah of 
Moses thy servant. 1 "For on this day shall atonement be made for you., " 
The Priests then responded with the Baruk Shem. 
2 
Then he went through the same ritual, changing the 
words of the confession appropriately, as a confession for 
all the people. Then-the bullock was slaughtered and the 
High Priest sprinkled the blood on the altar as a sin- 
offering for himself and the priests. The ritual was 
repeated with the goat as a sih-offering for all the people. 
The High Priest then entered the Holy Place and 
sprinkled the veil before the Holy of Holies with the blood 
of each animal. Then mingling the blood, he applied it to 
the four corners of the Altar of Incense. Returning out- 
side, he applied the mingled blood to the surface of the 
Great Altar. 
He then placed his hands upon the scapegoat and. 
prayed for all Israel as follows:. 
I beseech Thee, 0 Lord, Thy people the House of Israel 
have failed, committed iniquity and transgressed 
before Thee. I beseech Thee, 0 Lord, atone the 
failures, the iniquities and the transgressions which 
thy people, the House of Israel, have failed, 
committed and transgressed before Thee, as it is 
written in the Torah of Moses thy servant, saying: 
"For on this day shall atonement be made for you, to 
cleanse you; fro; all your sins shall ye be clean 
before the Lord! "--' 
All the people responded with the Baruk Shem. 
1. Yoma 111,8. 
2. See Appendix III, "Synagogue Worship, it pp. 297-298. 
3. Yoma VI, 2. - 
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The scapegoat was then guided into the wilderness, and 
the day of mourning and fasting turned into a festival. 
The High Priest wore his golden vestments to incense 
the Holy of Holies, but for the remainder of the service 
he donned garments of pure white linen only. 
263 
APPENDIX III 
SYNAGOGUE WORSHIP IN THE FIRST CENTURY A. D. 
The, Temple represented the official cultus and thereby 
constituted the focus of national religion in first-century 
Judaism. The centre of daily and Sabbath worship, however, 
was the synagogue, - which thereby played a significant role 
in the daily religious life of the people. 'After tha. 
destruction of the Temple the synagogue had to assume full 
responsibility, for maintaining the religious life of Judaism, 
and thus exerted an even greater influence during the thirty 
years or so leading up-to the composition of the Apocalypse. 
According to the Talmud there were three hundred and ninety- 
four synagogues in Jerusalem alone at the time of the 
destruction of-the Temple. 
2 Although this statement is 
late and cannot be regarded in any way as certain, it. never- 
theless preserves an accurate tradition with regard to the 
proliferation of synagogues in, the first century, both in 
Palestine and the Diaspora. Jesus taught in the synagogues; 
Paul evangelized in them; early Christians worshipped in 
them, In fact, the influence of the synagogue and-its 
worship, on the early church can hardly be overestimated. 
As Bousset-said,. "Wir vergessen nur zu leicht, wem wir these 
Formen gottesdienstlichen Lebens verdanken.,, 
3 
, Thus a 
l.. Cf. the rabbinical, evidence Justifying the substitution 
of prayer for the missing temple sacrifice enumerated in 
A. Z. Idelsohn, 
-Jewish 
Liturgy and Its Development (New 
York: Schocken Books, lgb7ý, pp. 26-28. 
2--K6thu-bdth-105a-- 
3. Wilhelm Bousset, Die Religion des Judentums im 
. 
neutestamentlichen. Zeitalter, - ? -nd -Ed, 
(B7rF1-in-. 
- -Verlag-, 
. -, von-. ReUthlar, )und. iReiciaa: T! 
dýg, d; L9Dýý), -ý)p. p2O2ýe--,. 
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reconstruction of the worship of the synagogue in the first 
century is of essential importance both for our understanding 
of early Christian worship, and, in particular, for our 
analysis of liturgical influence in the Apocalypse. 
, A. SOURCES 
0 
One is immediately confronted with the problem of 
sources, or the lack thereof. It is a very tempting 
solution to turn to the voluminous Rabbinic literature; but 
it is, a very questionable one, -as the earliest segment of 
the Talmud, the Mishnah, was not compiled in its present 
form until. c. 200 A. D. by Rabbi Judah ha-Nasi. This is not, 
to say,, however,, that the Rabbinic literature must be ruled 
out entirely. 
What then are our sources, and how may, they be used? 
(1) There are a few passages in the Old Testament and its 
Apocrypha which may give some evidence as to -the origin and 
existence-of synagogues-in pre-Christian times. Its value 
for first century. -practices is rather limited. 
(2) The New-Testament contains frequent allusions to. the 
synagogue and to certain of its practices. Obviously no 
New Testament-authorýis concerned to portray synagogue 
worship, - this is assumed as common knowledge - and thus the 
references are only made in passing. Their primary 
importance lies in their value as corroborative evidence for 
practices referred to in other sources. The Christian (and 
sometimes-anti-Jewish) bias reflected in the New Testament 
should in no way affect its historical reliability in this 
re kfý-dld . 
- 
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(3) Josephus, refers on several occasions to the synagogue 
and its worship. Although Josephus is definitely pro- 
Jewish in his perspective, there is no reason whyý'he sould 
not be considered reliable with reference to practices in 
the synagogue. - 
Josephus' chief value is also corroborative. 
(4) Philo makes a few remarks concerning the synagogue, 
including some references to the practices of the Thera- 
peutae, an Essene-sect in Egypt. " It should be remembered 
that the practices of a sect do not necessarily constitute 
evidence for the mainstream, and that Philo's work has a 
definite-apologetic flavour. Nevertheless, insofar as 
Philo is in basic agreement with Josephus and the New 
Testament, he may be considered as, reliable evidence. 
(5) Archaeological remains of ancient synagogues are of 
somewhat limited value, inasmuch as the oldest Palestinian 
1 
ruins, only-date from-the second century A. D. The oldest 
synagogues, howeverv can be assumed to represent archaeolo- 
gical patterns (and their corresponding liturgical functions) 
dating back at least into the first century. -; 
(6) ýThe Palestinian, recension of the Eighteen Benedictions 
(the Amidah, or Shemoneh Esreh) reconstructed from the 
papyrus, fragments uncovered at. the Cairo genizah at the 
2 turn of the century afford valuable evidence as to, the 
text of the synagogue prayers in the first century. 
The present Jewish liturgies, the Ashkenazic and the 
Sephardics-which differ only slightly from one another, 
1. Nahum N. Glatzer'. Anfgnge des Judentums (GUtersloh: 
GUtersloher VerlagsFa-us Gerd Mohn, 1966ý, p. 43. 
. 
2. First published by*Solomon Schechter in JQR, Xv 
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especially with regard to daily and Sabbath prayers, contain 
forms, many of which correspond very closely to the ancient 
ones. The present liturgies are very useful for recon- 
structing ancient forms and even texts, when examined in 
the light of ancient Rabbinic sources. 
(8) Finally, the'Rabbinic literature itself remains our- 
most important source. It must be used, critically, however, 
and not indiscriminately. There are five basic critical 
principles for its use: 
, (1) Since Rabbinic Judaism. ýtended to conserve rather 
than-reform,, 2 its literature may be. used as evidence for the 
principles, spirit and tone of first century Judaism; but 
since it does reflect a different age and situation, one 
must be very careful in pressing it for details. 
(2) The Mishnah represents the oldest tradition. 
Although not compiled until c. 200-A., D.,, it was based on 
the earlier work of R. Aqiba (d. . 135 A. D. ) and R. Ishmaelp 
followed by R., Meir, in which were arranged cases discussed 
by the Rabbinic scholars at the Council of Jamnia after the 
destruction of the Temple., Thus the Mishnah reflects 
traditions whose roots extend back well into the first 
1. Israel Abrahams, in The Authorized DailV Prayer Book of 
the United Hebrew Congre of the British Empire, O tr. S. Singer. Annotated Edition. Notes by Israel 
Abrahams (London: Eyre and Spottiswo-ods, Ltd., 1914) 
P. ii. 
2. George Foot Moore, Judaism in the First Centuries of the 
Christian Era, Vol. I TC. 7a-m-Eridge: Harvard University 
Press, 1962). pp. 131-132.. My indebtedness to A.. Lukyn 
Williams, Talmudic Judaism and Christianity (London: 






Practices 'and, rules deemed by R. Joýananý ben 
Zakkai'to be'so, old that, they must date from Moses or the 
Men of the Great'Synagogue are certainly ancient enough 
to have been in use in the first century. 
Practices acknowledged as biblical in origin are 
always older than'those which are declared as Rabbinic 
2 
institutions'. 
(2) The sayings in'the Gemara' and-other RabbiniC 
literature' which are attributed to the Tannaitic rabbis of 
the period preceding 100 A. D. may be considered as generally 
reliable evidence,, although these must be used with some 
caution because of the rabbinic tendency to ascribe an argu- 
ment to some ancient source to lend it authority. 
It must-be remembered that the Rabbinic literature is 
neither history, theology, nor description. It is a 
practical assortment of deductibns based on the''Torah'for 
guidance in Jewish religious life, often amplified by 
illustration and'argument. Thus references to liturgical 
practices are often only mentioned, and we must'cull from 
them carefully what'evidence we can for early Jewish worship. 
1. Ismar Elbogen, Der jUdische Gottesdienstin -seiner 
, 
geschichtlichen Entwicklun (Frankfurt am Main: 
J. Kauffmann Verlag, 19Rýp. 245, contends that the 
Mishnah must be regarded as a late source for liturgy, 
since it reflects the worship -i-f-its own'time. ' 
W. O. E. Oesterley, -The Jewish Background of the Christian 
Liturgy (Oxford: Clarendon Pressq 1925) pp. 29-34; -Fn_TTe_ 
other hand, points to the abundant evidence for the 
accuracy of the oral tradition*of early Rabbinism and the 
importance of transmitting tradition correctly, and 
concludes that we are afforded a limited amount of 
certainty with regard to the use of the Mishnah. 
2.. Ludwig Blau,. "Origine et histoire de la lecture du Schema, " 
REJýý9,31 31 L; ý log. 5_)-- p. p. 1814 j_; Emn 2. e. 
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In conclusion then, with the sources at our. disposal. 
we feel wb-can ascertain the following withregard to 
synagogue I worship in the first century: 
(1) the forms and practices with some assurance; 
(2) the order of service with probability; and 
the texts of several liturgical formulae with 
relative probability. 
Before'discussing the forms, orderýancl, texts of the 
liturgy, however, we must discuss the origin and develop- 
ment and the organization and architecture of the, synagogue. 
Bo' ORIGIN AND DEVELOPMENT 
Synagogue worship was in a very fluid state during the 
first century. Many new liturgical forms and texts were 
being introduced and developed. Three main'factors contri- 
buted to this development in that period: 
(1) the continuing adjustment of thelDiaspora Jews 
to their Gentile environment, and the consequent influx of 
proselytes and "God-fearers; " 
(2)'the rise. of Christianity and other heretical sects 
within Judaism; and 
(3) the destruiction of the Temple in 70 A. D. 
For our purpose it is not necessary to ascertain what 
2 
are the pre-Christian elements of the Jewish liturgy. We 
-"It is important to remember that Judaism, as it existed' before the destruction of Jerusalem, was much more com- 
plex and richer in content than it afterwards became when 
Rabbinism secured its final triumph. Rabbinical-ortho- 
doxy was only one among other elements before A. D. 70-11 
W. O. E. Oesterley and G. H. Box, The Religion and Worship 
of the Synagogue (Bath: Sir Isaac Pitman and Sons, Ltd., 
1907-1p map 0 X_ Jeiýrish-! Batkground; ý! PP; - 36z: SZý.? 
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are concerned with Jewish worship right up to the end of the 
first century at the time of the writing of the Apocalypse, 
as it interacted with-the forces mentioned above. 
The exact origin of the synagogue, is uncertain, al- 
though it probablý dates back to the time of the Exile and 
was established in Palestine in the subsequent restoration 
under Ezra. 
1 Whether theý"Men of the Great Synagogue" ever 
existed or not is uncertain, 
2 (and immaterial for our 
purpose) but the Jews ascribed to this body, supposedly 
3 
established by Ezra, the completion of the sacred writingp, 
1. Bousset, op-cit., pp. 197-198, 
, 
argues that. it originated 
in the Diaspora and by the third century B. C. had still 
not been imported to Palestine. This is based on (1) his 
assumption that the concept of the Learning School reflects 
Persian influence, and thus must have originated among the 
Exiles and not in Palestine. - (2) 11 Chron. 17.7-9 refers 
to a temporary measure in Judah to educate the people in 
the Law of Yahweh; this, concludes Bousset, demonstrates 
that the synagogue was unknown in Palestine at the time 
of the Chronicler (third century B. C. ). This argument, 
however, rests upon critical assumptions and presuppos- 
itions of the religionsgeschichtliche Schule which are 
far from unive7sally accepted. The exi ce of Learning 
Schools in Persia does riot necessarily mean that they 
gave rise to synagogues among the Jews - although they 
may havehad some influence. The Chronicler is refer- 
ring to the reign of Jehoshaphat, and even allowing for 
his theological interest, some degree, of historical 
perspective must be ascribed to him. If there were 
synagogues in Palestine when the Chronicles were compiled (whenever that was) the Chronicler would not necessarily 
have assumed that they-existed in Jehoshaphat's time. 
The argument from the silence of the Chronicler is not 
very convincing. 
For the view that the synagogue dates back to the time of' 
, 
the Exile and was probably established in Palestine under 
Ezra, see Moore, op. cit., pp. 283-284; Emil Schilrer, 
A History of the Jewish-People in the Time of Jesu's Christ. 
Rev. Ed., Div. II, Vol. II. Tr. Sophia Taylor and Rev. 
, 
Peter Christie (Edinburgh: T. & T. Clark, 1885), p. 54; 
Frederick C. Grantp Ancient Judaism and the New Testament 
ý(Edinburgh and'London: Oliver and Boyd, 1960) PP. 35"--W*p 
I. Abrahams, Studies in Pharisaism and the Gospels 




- ahams. -op. cit., saccepts 
the, historical,, existence-of-- 
.-16 phi gsg 00 bý-j -ýtlil: iib6dyý-, pLnd-ýibLttjrlbiiýt, el3,; ýtot, thbb, ýýthd-l-b gi nf th e. 
ordef---of -. ýervicb-. 
Baba Bathra 15a. 
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the prescription of the various' prayers I and benediction I s, 
1 
2 the authorization of the Feast of Purim, and even the 
prescription of the Rabbinic curriculum of Midrash, Halakah 
3 
and-Haggadah. This at least indicates that the synagogue 
extends back well into antiquity. It is not' unreasonable 
- 
to suppose that its origins were both in the Exile and in 
Palestine as the Jews sought to maintain their religion by 
means of the study of the sacred writings; and that as 
small groups gathered here and there a sense of community 
in worship and instruction developed which proved very use- 
ful in the preservation of Judaism. It is quite possible 
that there may have been a body of leaders-in Palestine 
which gave direction, to the establishment of worship in 
the post-Exilic Jewish community. In any case the 
synagogue was a fixed institution both in the Diaspora and 
4 in Palestine by the first century. 
The motto of the Men of the Great Synagogue, "Be 
patient in judgment, rear many disciples, and make a fence 
around*the Torah, 
O indicates that from ancient'times the 
synagogue had stood for the study and application of the 
Torah to daily life, and the instruction of the people in 
the Torah and its Rabbinic exposition. Thus the original 
purpose of the-synagogue was not as a worship substitute for 
1. Berakoth 33a. 
2. 'Megilla 2a. 
3. Pal. Shekalim 48c. 
4. As Bousset acknowledges, op. 6it., p. 198. 
5. Pirke Aboth 1,1. 
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the Temple cultus, but as a place for scripture reading 
and its exposition. F. C. Grant may well be correct in his 
contention that the_Hasidim, who may have been forerunners 
of the Pharisees, made the synagogue a true meeting place 
of prayer and deyotion to God. In'any-case, by the first 
century it had developed into a regular institution of 
worship as well as scriptural exposition. 
Although the synagogue only replaced the Temple as a 
liturgical institution after the latter's destruction, it 
did maintain a close organic relation with the. Temple. We 
know from Tamid V, 1 that the morning Temple liturgy 
corresponded closely with the first section of-the synagogue 
worship. 
2. Liebrich has shown the close correlation of the 
synagogue'liturgy with Nehemiah 9.5-37, from which he con- 
cludes that this liturgy has been shaped in large measure 
3 by the text of this passage, and is therefore very'. old. 
We would suggest rather that this indicates the dependence 
of both Neh. 9.5-37 and. the basic form of the synagogue 
liturgy on the ancient Temple practice. Whichever of the 
three is most ancient, there would seem. to be a definite 
relationship among them. 
Of interest in this connection is the Malamadoth 
servicel performed in the. Temple by representatives of the 
people. It was based on the principle that the two daily 
1. Grant, op. cit., p. 41. Martin Hengel maintains that 
the Hasidim were common forerunners of both Pharisees 
and Essenes, Judaism and Hellenism (London: SCM Press, 
Ltd. 9 1974) 
-9 
p. 176. 
2. See Appendix II, "Temple Worship, 11 pp. 256-257 
3. Leon J. Liebrich, "The Impact of Nehemiah 9.5-37 on the 
Liturgy of the Synagogue, " HUCA, XXXII (1961), pp. 227- 
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burnt-off erings (Numbers 28.1-4) could not be brought to 
the altarunless the donor was present. 
1 Therefore Israel' 
was partitioned into 'twenty-four divisions of priestsýand 
Levites in I Chronicles 23.6 - 25-31. From each of these 
'divisions, 
or "watches" (mishma ) of priests, Levites and 
"Israelites" were sent to the Temple as representatives of 
ýthe people. Each watch served in this capacity for one week, 
twice a year'. These malamadoth (11standers, " or observers) 
prayed over the sacrifice of their brethren, while the' rest 
of the malamadoth assembled in their synagogues, and fasted 
on Monday, Tuesday, Wednesday and Thursday of that week. 
2 
By the first century wb find numerous references to 
the synagogue, and it is quite clear that its main purpose 
continued to be instruction in the Torah; therefore the 
prevailing character of the worship service wa's didactic. 
3 
No doubt much of Jesus' teaching in the synagogues in, 
Palestine was done in the context of the daily and Sabbath 
worship, 
4 
as was Paul's in the synagogues of the Diaspora. 
Nevertheless, it was during this period that'liturgical 
forms and texts were taking definite shape around the praise 
and prayer sections of the liturgy. 
With the destruction of the Temple the synagogue in- 
creasingly took on the nature of a substitute for Temple 
1. This and the following details are given in Talanith IV. 
2. Talanith 27b. See Appendix'II, "Temple Worship, " pp. 252-253. 
3. See Josephus, Contra Apion II, xviii; Philo, Vita Mosis 
1119 27, also Philo, apud Ersebius, Praep. Evang., VIII, 




13-14ff., 42,44; 16.13; 17.2; 18.4. 
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worship, so that by the time of R. Raba (d. A. D. 352) Psalm 
90.11 I'Lbrd, thou hast been our dwelling place was under- 
1 
stood to refer to synagogues and houses of instruction. 
The synagogue increasingly became the centre of the Jewish 
community., serving not only as the house of worship, but as 
-the school, assembly hall, and even a place of lodging. 
2 
Toward the end of the first century the political 
situation, the threat from Christianity, as well as develop- 
ments within the mainstream of Judaism led R. Gamaliel II 
to set the worship in order, especially the prayers, which 
he termed. Shemoneh Esreh (the "Eighteen). These had long 
been in use, but were set in order, at this time. The 
Twelfth Benediction, the curse against heretics, was also 
composed at this time, by one Samuel the Lesser, under 
3 Gamaliel's supervision. Thus the basic Jewish liturgy 
seems to have been quite fixed-by the time of the composition 
of the Apocalypse. 
C. ORGANIZATION AND ARCHITECTURE 
Elders are frequently mentioned as-a distinct group 
4 
or office in Judaism. The term is often interchangeable 
with "scribes. _,, 
5 It has been inferred from the existence. 
1. Megillah 29a. 
2. Glatzer, op-cit., p. 43-ý 
3. Berakoth IV, 28b, 29a. cf. Elbogen, OP-cit., pp. 25Lý-255- 
4. 
-Cf. Berakoth lla; Yoma 1,3,4; Mt. 15.2. 
5. See Paul P. Levertoff.., "Synagogue Worship in the First 
Century. " in Litura and Worship, v ed. W. K. Lowther Clarke (London: SPCK, 1932). p. 64. 
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of elders - in the early church' that the synagogue was 
presided over by a council of elders. That this inference 
is justified has been demonstrated by the'discovery of the 
synagogue inscription of Theodotus at Jerusalem, 
2 dating 
from before theýdestruction of the Temple, - in which a group 
of elders are mentioned as an integral group in the 
synagogue. -3 
The same inscription also mentions the c', 
'-c P? fccru 
This "head of the synagogue"-is referred to'in the Mishnah 
as the Rosh ha-Keneseth, 
4 
and is frequently mentioned, in the 
New Testament. 5 As far as we know, his office, perhaps 
honorary, was that of general supervision and oyersight, 
in some ways comparable to that of an early Christian 
EMC, 0ý11<orrvs * He may have been one of the ruling elders 
chosen for this position. 
6 
We have some evidence that he 
decided who should read the scriPture7 and summoned fit 
persons to give the homily. 
8 His main duty was undoubtedly 
that of conducting the assembly in public worship. 
9 
1. Acts 11-30,14.239 15.294p6v22ff '16.49 20.17p 21.18; 
I Tim. 5.17,19; Tit. 1.5; James ;. 14; 1 Pet. 5.1,5. 
2. Reproduced, translated and discussed in Adolf Deissmann,. 
Light from the Ancient East, Rev. Ed., tr. Lionel R. M. 
Strachan (London: Hodder and Stoughton, 1927), pp. 439-441. 
3. That the term "elders" was applied also in a much broader 
sense is clear from Berakoth lla. Is it possible that 
there might be some connection with the Malamadoth? (cf. 
Talanith 111,1; see Appendix II, "Temple Worship, " 
pp. 252-253. 
4. Yoma VII, 1 and Sojah VII, 7-8. Extensive references to 
this office both in Palestine and the Diaspora are listed 
in SchUrer, op. cit., p. 63. . 
5. Mk- 5.22935,36,38; Lk. 13-14; Acts 18.8,17. 
6. Cf. Acts-13-15, "rulers of the-synagogue. " In the Epistle 
4o ý-the-Philipp. ýans-5., 
-39--Folyqarp_grýoups 
himself as bishop 
ý-witht-, thi2ý)b6dy: lpfc, -bldet-a-zz. 
7. Yoma VII_ 1--- Sotah' VIT- - 7-8 190f 
8. Acts 13.15. 
9. Schiirer, op. cit., p. 65. 
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The hazzan, Or minister,, seems to have been the 
. a- 
regular attendant at the synagogue in charge of the building, 
the furniture and the-scrolls. 
1 
_. In the worship service he 
delivered the'scrolls to the reader and received them back. 
2 
He indicated to the priest when it was time to pronounce the 
3 
priestly benediction. He enforced synagogue discipline, 
4 
and even instructed children in reading. He gave the 
signal to stop work on thelapprýoach of the Sabbath. 
5 At 
feasts he told the priests when to blow the trumpets. 
6- 
The Sheliah Zibbur ("apostle. " or "representative of 
the congreation")'.. 4hose-duty it3was to lead'in the 
rs, and the IS ("reader"), who read praye ok v at 7 
the scripture. 8 were, probably not officials, but rather 
terms designating functionary offices filled by various 
members- of the congregation appointed by the head of the 
synagogue. 
9 
The Palestinian-synagogues were built facing Jerusalem, 
as was the tendency also in the Diaspora, 
10 
a practice 
1. See Levertoff, op I cit., p. 65, and Moore, op. cit., p. 289. 
2. Yoma VII, 1; 'Sotah VII, 7-8; Lk. 4.20. The Greek 
term here is v7rjpc*-t?; 5. 
3. Sotah 38a. 
4. Eakkoth, II., 8; -, ShabbathI. 3; 13a. 
5. Tosephta Sukkah IV, 11; Shabbath 35b. 
6. Talanith 16b. See Appendix II.. "Temple Worship, "pp. 256,260. 
7. Berakoth V. 5. 
8. See the references and discussion in Samuel Krauss, 
Synagogale Altertümer, (Berlin - Wien: Verlag BenJamin 
'Harz, 1922). pp. 134ff. An inscription on the ancient 
synagogue at Nikomedia mentions an ck vo, - 7- v w' op-t*1s. 
9. Ibid. v 134ff.; Schürer, op-cit., p. 67; Levertoff, 7p. cit., p. 65. 
1O. E. L. Sukenik, Ancient Synagogues in Palestine and Greece 
, 
doh:, iPtiblished-41for)-tthe3. -Brý,. 'L, -tl-shzAcademv-, a y -'(I; 6nýj j) )jiUmpU-eyj-y 
Milfoýrd, -, -10. kfoýrd.,, Urii, Ver-sityý-fiýess, fý193-4-)ý)ply*in5Cý, -, 51ii.. 
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which perhaps originated with prayer customs. 
' They seem 
to have taken the shape either of a. basilica or a rectanglep 
with a nave and, two aisles. Benches lined the walls, and 
the rest of the congregation sat on the floor. 
2 The door 
lintels and pillars of earlier synagogues were often engraved 
with inscriptions,; Perhaps the best known from the, first 
century 'is that of Theodotus of Jerusalem, already mentioned. 
3 
Later archaeological remains reflect a certain amount of 
ornamentation, the usual motifs of which are either biblical, 
astral or geometric. This sort of-thing seems to have had 
its ups and downs among the Jews, and we cannot speak with 
any certainty as to its use in the first century. Philol. s 
interpretation of the twelve stones of the High Priest's 
breastplate as symbols of thetwelve signs of the zodiac 
and Josephus' similar explanation of the twelve loaves of 
bread in the Tabernacle5 might indicate that this practice 
did obtain at that time. 
The sources for our knowledge of synagogue furniture 
are late. We can say with certainty that there was a 
tebah, or ark of the Torah,, which was a. portable chest kept 
0 
1. Cf. I Kings 8.44,48; Dan. 6.11; Tosephta Berakoth''III. 
2. Sukenik, op. cit., pp. 46-43. Cf. the splendid example 
uncovered at Masada-,. Yigael "Cadin, Masada- (London-, 
Weidenfeld and Nicolson, 1966) 'Pp. ITO-31f. 
3. p. 274. It contains three references to the head of the 
synagogue. -as -well as mentioning the &vZ"r-7-wwor1, s of the Torah and the 6c. S. -LA4 of the ' 
Commandments as-the 
purpose for building the synagogue. 
4. Referred to in Sukenik, op. cit., p. 66. No source is 
given. 
5. Wars of theJews, V. V, 5. 
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in a closet or chamber and transported into the main hall 
for services. 
1 The scrolls were wrapped in linen cloths2 
and lay in rows'on shelves inside. 
3 There was also an 
I 





"Seat of Moses" was probably a special 
chair reserved for the most distinguished elders, usually 
facing the congregation. 
5 
After the destruction of the Temple the synagogue 
increasingly tended to assimilate the Temple-furniture, 
and it is likely that lamps, candelabm and a laver for 
ceremonial ablutions were-in use toward the end of the 
century. 
7 
D. FORMS AND PRACTICES 
Eric Werner has pointed out that the study of Jewish 
liturgical forms is more valuable in tracing the, influence 
of Jewish worship on Christian worship than the study of 
texts. 8 The Christians would naturally have altered the 
texts (or composed new ones)'while still being influenced 
by the forms. The difficulty encountered in attempting to 
reconstruct fluid first century texts is another, reason for 
1. Nedarim V. 5; Talanith 119 1. 
2. Killayim IX, 3; Shabbath IX, -6; Kelim xxviiip 4; 
Negalim XI, 11. 
3. Sukenik, op-cit., p. 53. 
4. Moore, op. cit., p. 290; ScIffirer, OP-cit-9 P. 75; 
Sukenik, op-cit., pp. 539 57; cf. --Pal-. Megilla 111,1. 
5. Mt. 23.2,57,61. See the discussion in Sukenik, 
op-cit., pp. 57-59. 
6. Moore, op. cit., p. 210. 
7. Terumoth XI, 10; PesajAm IV, 3. See also Levertoff, 
op-. ýc 
8c Werner- Thd Sacred Bradýgrb--(Iýbhdoh: - DEiftnis'Dobton-, 
1959) P. xvii. 
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concentrating on forms. Therefore this section is'devoted 
to the study of the forms and practices of first century 
synagogue worship. Nevertheless, for our purposes the 
study of texts is also-valuable, and a limited attempt in 
that direction is made below. 
1 That the forms of synagogue 
worship were essentially the same before the destruction of 
the Temple as after is confirmed by Philo's descriptions. 
2 
We shall discuss the various forms under the following 
categories: - (1) the Shema and its Blessings; (2) the 
prayers; (3) the reading and exposition of Scripture; 
other benedictions and doxologies; (5) acclamations; 
and (6) music and psalmody. 
(1) The Shema and Its Blessings. In the present 
liturgy the Shema consists of Deut. 6.4-9. Deut. 11-13-21 
and Numbers 15.37-41. -It is preceded by two blessings, 
referred to as Yotzer and, Ahabah. It is followed in the 
morning by one blessingt the Geullah (sometimes called 
'Emeth we-Yatzib, ) and in the evening by two, the Geullah 
3 
and Hashkibenu. 
That the Shema was recited in the first century is 
4 
well attested. The question remains, however, as to its 
1. See PP. 306-316. 
2. Fragment apud Eusebius, Praep.. Evang. VIII, vii,; Re 
Septenario, VI; Quod Omnis Probus Liber, XII. Quoted 
I in the original IN -SchUrer, 02-ci op PP. 76-7. 
3. Texts are found in The Authorized Daily Pra; Eer Book, 
OP-cit-9 PP. 39-44 and 96-101. The Geullah is slIghtly 
altered in the present evening service. 
4. The schools of Hillel and Shammai debated over its manner 
of recitation (Berakoth 1,4. ) Josephus assumed that 
Moses commanded it to be read twice daily (Antiquities 
IV, viii, 13). Jesus alluded to it accordin to Mark 
-121.2.9Z-93- By-5:, tha,.. itimeý. -Dfw-RnJudahit, 
(c., 





first century form, and whether or not the accompanying 
blessings-were in use. 
The first question is not difficult to answer. All 
three sections were said to have been recited in the Temple 
liturgy. 1 All. three sections are referred to by their 
liturgical titles by R. Judah (. 2.15P*A*'D. ), 
2 indicating an 
earlier tradition. Josephus refers to the first and third 
3 sections. The consensus of modern scholarship agrees that 
by the first century the full bibligal text was in use. 
4 
Apparently the Decalogue formed an integral part of the 
Shema, being recited just before Deut. 6.4 in the Temple 
service. 
5 The Nash Papyrus seems to corroborate its use' 
6 in the synagogues of the Diaspora as well. Its use was 
Contd. ) (Berakoth 11,2), a fact which reflects a long- 
standing practice. It formed an integral part of the 
Temple liturgy (Tamid V. 1). from which, apparently, it 
was taken over early by the synagogue. Further 
evidence is discussed in Oesterley, The Jewish Background 
of the Christian Liturgy, pp. 44-46. 
1. Tamid V. 1. 
2. Berakoth 11,2. 
3. Antiquities IV, viii, 13. 
4. Cf. Elbogen, o cit., p. 250; Oesterley, The Jewish 
ckground, pp. ff., C. W. Dugmore, The InfluenF-eof 
the Svnagogue upon 7he Divine Office (London: Oxford 
University Press, 1944), pp. 19-YO--*, See Blau, op. citoj for an interesting and perhaps correct account o! the development of the Shema and its blessings. Blau also 
concludes that the Shema was recited in full by the 
first century, pp. 187-190. . Liebrich, op. cit., maintains that the Shema was patterned after Neh. 9.5 ff. 
5. -Tamid, V, 1; Berakoth 12a. 
6. As pointed out by Jacob Mann,. "Genizah Fragments of the Palestinian Order of Service.. " HUCA, II (1925)p pp. 283- 284; although cf. Dossible evidence to the contrary in 
Berakoth 12a. - 
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discontinued after the destruction of the TemPle because. 
the Itheretics" (Jewish Christians or gnostics? ) were 
insinuating that- it was the only valid part of the Torah. 
The first of the blessings, Yotzer, has been 
lengthened to-its, present form, which contains two 
alphabetical acrostics which had not yet been incorporated 
at the beginning of the Gaonic period (a. 600 A. D. ). 
2 lts 
first century text is aiscussed--b'elow. - Levertoff maintains 
that it can hardly be-first century at all; in fact it, 
shows evidence of a definite Christian influence. 
3, This 
is seen in its- reflection of Mt. 5.45 and Jn- 5.10-18, in 
which-Jesus speaks of the Father's continual work in creation. 
Against-this we would argue that it is more likely that 
Jesus, (and the gospel tradition) would-reflect Jewish 
worship'than the other wdy around. Furthermore, it is 
very doubtful that we can assume that the Yotzer phrase, 
"who renews every day, continually,, the work of 'in the be-ý 
ginning"'. should. arise out of reaction to Jesus' teaching. 
Levertoff also'argues that "the work of tin the beginning", 
is the genuine Rabbinic,. phrase for the work of creatjon, 
and is not'found in pre-Christian Jewish literature. But 
how, much pre-Christian Jewish literature do we have, 
especially Rabbinic? If-there were more the'historiants 
task would not be so difficult! The argument--from silence 
is unconvincing. 
1. Berakoth 12a. - Cf. Mann's discussion, op. cit., pp. 28LP- 285. 
2. Elbogen, op. cit., p. 18. 
3. Levertoff, op. cit., p. 689 
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There are three strong arguments, in fact, in favour 
of its first century use. Rather than reflecting a 
Christian influence, it represents a definite reaction to 
Persian dualism in its emphasis on God as the Creator of 
both light and darkness. The Mishnah refers to two 
blessings before the Shema, acdording to R. Judah (a. 150 
A. D. ). ' and the Gemara interprets the first to be Yotzer. 
2 
Josephus and Philo refer to the practice of the Essenes of 
3 
praying at dawn. Kohler and Blau. hold that the Yotzer 
was certainly one of these prayers. 
4 This is supported by 
the fact that the Rabbinic traditions held that the Essenes 
concluded the Shema just at sunrise, 
5 for which the Yotzer 
would be most appropriate. Thus we can assert with some 
assurance that the Yotzer formed a part of the Shema service 
in the first century. 
The second blessing, Ahabah, is regarded by all 
scholars as quite early. It is referred to in the Mishnah, 
and the Rabbis concluded that the Mishnah reference iR Tamid 
Vp 1. to one blessing in the Temple could have been either 
7 Yotzer or Ahabah. Levertoff suggests that it may-reflect 
1. Berakoth 1,4; IIv 1. 
2. Berakoth llb. 
3. Josephus, Wars, II, viii, 5; philo, De Vita Contemplativa 
III. Quote7d -in Kaufmann Kohlerg The Origins of the 
Synagoa! e and the 
- 
Church ed. H. G. enelow kNew York: The 
Macmillan Companyt 1929): p. 56. 
4. 
' 
Ibid. 0 p. 56; Blaug OP-cit., P. 192. 
5. Berakoth 9b. Cf. references to similar practices in the 
Wisdom of Soldm'-on 16.28, the Third Book of the Sibyllines 
591 ff., and Qumran Scroll lQS X. 
6. Berakoth 1,4; 11,1. 
7. 'eBerakdth, -Ilb-12a: i: 4. --. -=- 
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an anti-Pauline polemic but 'this ''is' unlikely. On the 
contrary'. Eph. 1.5'seems to reflect the longstanding use 
of the Ahabah. First century Judaism believed in the- 
love of God for Israel and the centrality of the Law, 
entirely apart from an anti-Pauline reaction. 
The third blessing, Geullah, which immediately follows 
the Shema, is referred to by name in the Mishnah by R. Judah 
'2 (c. 150 A. D. ). It'is understood by the Rabbis as a 
biblical' ordinance as opposed to the Shema itself, which is 
31 
acknowledged as only a Rabbinic ordinance., The language 
also seems to be reflected in IV Esdras 8.22. - This would 
certainly argue for its antiquity. Blau holds that it 
reflects a period of foreign domination, and attributes it 
to the first century of the Roman occupation of Palestine. 
4 
Even Levertoff, while arguing for a later date, places. it 
between the Crucifixion and, the destruction of the Temple. 
5 
The Hashkibenu is referred to in the'Mishnahas the 
blessing added to the evening service. 
6 It would seem to 
reflect conditions before expulsion from Palestine, and 
therefore can be considered as in use in the first century. 
The Shema service, then, consisted of the Yotzer and 
Ahabah; then Deut. ý 6.4 was recited. At this point the 
Reader exclaimed in a soft voice, "Blessed be the name of 
1. Levertoff, op. 'cit., p. 69. 
2. Berakoth 11,1. 
3. Berakoth 21a. 
4. Blau, op. cit., p. 194. 
5. Levertoff, op-cit., p. 70. 




his glorious kingdom forever and ever" (PesaDim 56a). Then 
Deut. 6.5-9.11-13-21 and Num. 15-37-41 followed. The 
morning Shema concluded with the Geullah, to which was ý. 
added the Hashkibenu in the evening. 
The Shema itself amounts to a confession of faith. It 
is enclosed in, blessings as follows: 
1. -God is blessed for his creative work (Yotzer). 
2. God is blessed for his love and faithfulness. in 
his elective work (Ahabah). 
3. The Decalogue is recited. 
4. God is confessed as One, and his, Covenant is 
repeated (Shema). I 
5* -God's Word is acknowledged as true and firm, and he is blessed for his redemptive work (Geullah). 
6. --In the evening, God is blessed for his protective 
work, and entreated for peace (Hashkibenu). 
The blessings all contain several notable features: 
1. They recite the acts of God. 
2. They describe attributes of God. 
3. They render praise to God. 
4. All except Yotzer contain a, related petition to God. 
5. They end with the formula, "Blessed art thou, 0 
Lord" (ýI MOX followed by a 
participle describing his work. 
A word must 
or phylacteries. 
scrolls of the Sh, 
the recitation of 
response to Deut. 
be said about the wearing of the tefillin, 
These were parchment cases containing 
ema, worn on the arm and forehead during 
the Shema. s was done in literal 
6.8911. R. Eliezer ben Hyrcanus (first 
century) understood Deut. 28.10 to refer to the tefillin on 
the forehead. 2 
1. Josephus, Antiquities IV, viii, '13; Letter-of Aristeas 
159. Cf. the remains of a first century phylactery 
recovered at Murabbalatv Qumran, J. T. Milik, Ten Years 
of Discovery in the Wilderness of Judea (London: SCM 
Press, Ltd., 1959), Plate 22. 
2. Berakoth 6a. 
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. ", The Shema was recited in Hebrew in Palestine, but the 
Mishnah tells us that it could be recited in any language. 
1 
It is'reasonable to assume, 
Greek in the Diaspora. 2 
then, that it was recited in 
2'. The Prayers., The synagogue is referred to as a 
place of prayer in the New Testament and Philo,, 
3 
*ThuS it 
is clear that-for some time prayer had formed an integral 
part of the liturgy. In the present liturgy the prayer 
service consists of the Shemoneh Esreh, interspersed with 
various occasional prayers. The full Eighteen are said in 
the'daily service. The Sabbath service consists of 
occasional and Sabbath prayers, enclosed by the first three 
and last three prayers of the Shemoneh Esreh. What can we 
say about the first, century prayer service? 
The Talmudic evidence-is as follows: The Mishnah 
states -that R. ! 3amaliel II (a. 100 A. D. )ý 'R. Joshua ben 
Hananiah (c. 100 A. D. ), R. Eliezer (a. 100 A. D. ), R. Eleazar 
ben Azariah (c. 130 A. D. ) and R. Akiba (d. '132 A. D. ), all 
commented on the daily recitation of the Eighteen Benedic- 
4 tions.. R. Joshua, R. Eliezer and R. Akiba mention Bene-- 
dictions 2,4. and 9 by name. 
5 Special procedures for 
paying the Benedictions on fast days and Rosh Hashanah are 
1. Sojah, VII, 1. 
2. Cf.. Pal. Solah VIIp 1., 21b where reference is made to 
its recitation in Greek at Caesarea. 
3. Mt. 6.5; Philo, In Flacc. 7,14. 
4. Berakoth IV, 3,4. 
5. Berakoth V, 2; Talanith 1,1. 
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set forth, 
' indicating a practice in existence for some time. 
The Rabbis ascribe the institution of the prayers to the Men 
of the Great Synagogue. 
2 This is probably unhistorical, 
but it reflects their antiquity. By the time of R. Eleazar 
ben Pedat (c. -300 A. D. 
) Psalm 63.5,, "So will I bless thee 
as long as I live; in thy name I willIlife up my hands, 11 
was interpreted as referring to the Shema and prayer 
services of the liturgy. 
3 In facý, the Rabbinic tradition, 
that the Eighteen were set in order under R. Gamaliel is 
probably accurate. According to the Rabbis one "Simeon 
ha-Pakuli arranged the Eighteen Denedictions in order before 
Rabban Gamaliel in Jabneh.,, 
4 There was also a tradition 
that they had been formulated earlier by one hundred and 
twenty elders (the Men of the Great Synagogue? ), and that 
Simeon only reformulated and re-arranged them. 
5' This 
tradition undoubtedly. seeks to account for the fact that the 
I 
Benedictions had been in use before Simeon set them in order. 
In fact, they must have already existed for him to have done 
so"6 
This view is confimed by the fact that it was also at 
this time that the last of the Benedictions (of the 
1. Talanith 11,2; Rosh Hashanah IV, 5; Berakoth 29a. 
2. Berakoth 33a. 
3. Berakoth l6b. 
4. Berakoth 28b. The order and biblical basis of each is 
given in Megilla l7b. 
5. Megilla 18a. 
6. So Elbogen, op. cit., pp. 248-253; cf. also Louis 
Finkelstein, "The Davelopment of tlýe--Amidah, ll JQR, XVII 
No. A: JJuly. 1925) pp. 1-44 and No. 2 (October, 1925) 
pp. 127-170. 
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Palestinian Amidah, "Standing, 11 or prayers)., the' twelfth', 
was composed by one Samuel the Lesser under R. Gamaliel's 
supervis-lon. 
1 Apparently-Christian Jews were 6till, wor- 
shipping in'the-synagogues, and had even'infiltrated into 
positions of leadership, both permanent and functionary. 
They were probably in the habit bf inserting Christian 
phrases into the Shema and the Amidah. 
2 To counteract this 
the twelfth Benediction a'gainst heretics, which specifically 
mentions Christians in the older, Palestinian recension, was 
composed. The effect was that any Christian who partici- 
pated in the service would be cursing himself - the reader 
by repeating the benediction, the congregation by re 'onding SP 
"Amen. 11 There is already a reference to this benediction 
3 in Justin. 
Further evidence'of the existence of the Amidah in the 
first century is se'en intheir reflection of Persian 
influence 
4 
and the apparent acquaintance of'the'author'of 
the Wisdom of Ben Sirach (. 2'. 175B. C. ) with them. In Ben 
Sirach 51.2-14 he uses the key. phrases of no less' than nine'. 
of the benedictions with the formula, "Give thanks unto. 115 
1. Berakoth 28b; Megilla l7b. See Oesterley, The Jewish 
, Background, P. 55. 
2. So Elbogen,, op. cit., p. 252. The Sheliah would repeat the 
first three and last three in a loud voi6e according to 
tradition, and therefore correctly; but he could Christ- 
ianize the softly spoken prayers in the middle, to which 
Christianized prayers the whole Jewish congregation would 
respond in affirmation with "Amen. " Cf. PesatLim 56a. 
Some examples of such Christianized J`eNish formulae may be 
seen in Didache IX, 2P3; X, 2-6; and the Apostolic Con- 
stitutions, Books VII and VIII, especially Ch. 26-27P 
33-35 of Book VII. 
3. Dialog. ' Cum Trypho 16. 
4.1, AsA-pointed--dut-, byýqKohlb-rq. -opý; r, iti-t,. p. -979?. 
5. See the comparison in Oesterley, The Jewish Background, 
pp. 55-57. 
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It seems to us that this is unlikely to be mere coincidence. 
Thus we conclude that the Eighteen were in use in the 
first century, although their order may have been irregular. 
The latest one was composed toward, the end of the century. 
The question of their text is still open, however, and will 
be discussed below. 
How were the Amidah used in the liturgy? The Mishnah 
tells us that there wer6 prayer services daily, in the 
morningg afternoon afid evening. 
1 From Gamaliel's time the 
full Eighteen were recited in the daily liturgy, although 
R.. Akiba suggested that four through fifteen could be 
abbreviated. 
2 On Sabbaths and the New Year the first and 
last three benedictions enclosed special and Sabbath 
prayers, four to fifteen being omitted. 
3 On'fast days all 
eighteen were recited, plus six other special prayers. 
4 
These traditions reach back at least to Gamaliel II (c. 90- 
160 A. D. ); but what of the first century use. of the Amidah? 
Some help is gained from further Talmudic evidence. 
The Mishnah states that women, slaves and children were 
exempt from saying the prayers. -as were others on special 
5 
occasions. The Gemara reflects a tradition that at one 
time the prayers were not arbitrary; "he who joins, tefillah 
to the Geullahll is commended. 
6 In fact, the prayers seem 
1. Berakoth IV, 1. 
2. Berakoth IV, 3; see also Berakoth 29a. 
3. Rosh Hashanah IV, 5; see also Berakoth 29a. 
49 Talanith 11,2; cf. Berakoth 29a. 
5. Berakoth 111,1-3. 
6. Berakoth 9b. Perhaps the pause between the Shema and 
-tefillah --ser-vicp--taken-by-ýthe--2'pious- meri-of-old'i mentioned irf---B6rJakdt1f, 
-:; Vý-, -, 1 Iref,, 
IbFatisLzn:! rear. li: eh.! 'practib'e--rwhi:, CI-L-IL 
allowed peopliý' to--leave--after- thd Sh6ma. - 
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to have been said daily by individuals quite apart from 
the synagogue. 
In. the light of all this evidence we would suggest 
the following explanation as a probable hypothesis: 
In the first century the Shema formed the essential 
part of the dail liturgy. After a pause, the tefilloth 
were said. These consisted of the first and last three 
benedictions in their present order,. recited aloud, and 
forming a frame for personally recited prayers, said quietly. 
These personal prayers were often recited by individuals 
outside the-synagogue-(cf. Mt. 6-5). By the first century 
they had assumed stereotyped forms (cf. Mt. 6-7), the best 
known of which formed the corpus of Benedictions four to 
fifteen. These were finally set in uniform order at 
Jabne under, R. Gamaliel II by Simeon ha-Pakuli. Thus the 
basic prayer service in the first century corresponded 
quite closely with that reflected in the Mishnah, the chief 
difference being in the order of the Benedictions four to 
fifteen and their-usage-on Sabbaths and holy days. 
In Amoraic times the prayer service began with the 
reader's recitation of Psalm 51-15, and closed with the 
recitation of Psalm 19.14.2 There must have been an intro- 
duction and conclusion in the first century, and there is 
no reason why these verses should not have been used then. 
-The Talmud also records prayers of various Rabbis 
which were repeated at the conclusion of Psalm 19-14.3 
1. Berakoth 16a. 
2., As in the present liturgy; Berakoth 4b, 9b. 
3., Berako_th__16-l7a. __ 
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Their common characteristic was a petition for deliverance 
from sin, introduced by the formula, "May it be thy will. " 
This is still practiced today, and it seems not unreason- 
able to assume that some similar prayers were in use. in 
the first century. 
That the prayers were said standing is obvious from 
the title "Amidah, " which means "Standing. " 
1 The prayers 
seem to have been recited by a reader, or Sheliah, who stood 
in front of the ark. 
2 The first and last three were 
repeated in a loud voice and the rest softly. The congre- 
gation responded to each prayer with "Amen. " They could 
be recited in the local tongue. 
3 
The Amidah resemble the Shema blessings. -They all 
conclude with the same formula, 1-1 JI XI I'l -: 1 0 "Blessed 
art thou, 0 Lord, " followed by a brief description of the 
act or attribute of God around which the benediction centres. 
They recite the acts of God, describe the attributes Of 
God, and offer up praise, thanksgiving, intercession, 
confession and petition. 
Thd first three are dominated by a note of praise. 
Benedictions four to fifteen are petitions, -intercessions, 
and confessions as follows: 
Petition: for knowledge (4), repentance (5), 
comfort (7), healing (8), prosperity (9), acceptance 
of prayer (15).. 
1. Berakoth V, 1 explicitly mentions standing for prayer. 
It, is probable also that some, at least, lifted their 
hands in the ancient manner of prayer. Berakoth 16b; 
cf. I Clement 29.1. - 
2. Megilla 111,4. 
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Intercession: for the exiles (10) judges and 
rulers (11), against apostates 12 , for proselytes (13), Jerusalem and the Temple 
ý 4ý. 
Confession: of sin and prayer for mercy 
The last three benedictions are petitions for acceptance, 
guidance and general well-being, and peace (see texts below). 
The Reading and Exposition of Scripture. The high 
point of the synagogue worship was still the, reading and 
exposition of Scripture. Josephus and Philo both refer to 
it as a place of instruction in the Law. The New Testa- 
ment speaks of it as a place of Scripture reading, 
2 
teaching, 3 preaching, 
4 
study of scripture'5 and'disputation. 
6 
The Mishnah reckons the order of importance of the property 
of the synagogue in the ascending order: synagogue, ark, 
wrappings, scrolls, Torah. 
7 According to R. Jotianan (d. 
279 A. D. ) the reading of the Torah was more important than 
the Temple sacrifices. 
8 
We do not know with certainty when and how the public 
reading of the Scriptures originated, but it may well go 
back to Ezra and the time of the Return. 
9 At any rate, by 
1. See the references above, p. 272, fn. 3. 
2. Acts 15.21 (Law); Lk. 4.16-30 (the Prophets); and Acts 
13-14-15 (Law and Prophets). 
3. Mt. 4.239 9.359 13-54; Mk. 1.21,6.2; Lk. 4.15,31v 6.6, 
13-10; Jn. 6.59,18.20; Acts 17.2ff., 26,19.8. 
4. Mk. 1.39; Lk. 4.44; Acts 9.20,14.1,15.21. 
5. Acts 17.10,11. 
6. Acts 17-17,18.4,19. 
7. Megillah IV, 1. 
8. Megillah 3b. 
9. Oesterley, The Jewish Backgroun , p. 38. See Neh. 8.2- 3P 8. and cf. Deut. 31.9-12. 
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the first century it was considered an ancient and'universal 
practice. Blau suggests the following phases of develop- 
ment'of the public reading of the Torah: first it was read 
on feast days, then on new moons, then on the Sabbath, th en 
on Monday and Thursday. Once it had become a custom the 
need -ýWas-felt 'for it to be read daily; but this would have 
placed too great a burden on the people, so the Shema was 
chosen instead. 
2 This may be accurate in the main, 'although-' 
the conjecture about the Shema is somewhat questionable. - 
The origin of the exposition is also uncertain. -The 
Rabbis understood Neh. 8.8 to refer to a targum, which 
would, indicate'great antiquity for the practice of spoken 
interpretations. 3 They may well be correct. The 
references above (p. 290, fn. 3-6) indicate that the 
exposition was a widespread custom in the first century. 
The'procedure for the reading and-exposition of 
Scriýture, according to the Mishnah, was as follows: the 
Torah wa, s"read'on Monday, Thursday and Sabbath mornings, 
and on Sabbath mintiah (afternoon service). On Sabbath 
morning a haftarah (addition) from the Prophets was read 
as well. 
4 
The procedure outlined'for the Yom Kippur 
service5 was undoubtedly the usual one for the synagogue:, 
1. Acts 15.21. 
2e Blau, op. cit., p. 180. 
3. Megillah 3a. 
4. -'Megillah 111,1. 
5. Yoma VII, 1; cf. Sotah VII, 31 4. 0 
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the attendant would take the scroll from the ark and hand 
it to the head of the synagogue, who would hand it to the 
first of the three readers whom he had summoned from the 
congregationol- The first reader would then pronounce a 
blessing, 2 and standing in front of the ark, 
3 he read one, 
verse at a time, in Hebrew, pausing in between each verse 
until it had been translated into the local dialect. 
4 
This 
procedure would continue throughout the Torah lesson, which 
5 had to contain a-minimum of three verses, until it was con- 
cluded. The third reader would then pronounce a benediction. 
On days when the prophets were read, another reader 
was called, who usually led in the Shema, the Amidah, and 
the Priestly Blessing as well. 
6 
He also pronounced bene- 
dictions before and after the lesson, which was also in 
Hebrew. He could read three verses at a time, pausing in 
7 between for translation. No skipping from place to place 
was allowed in the Torah lesson, but the reader could read 
from various passages in the Prophets, as long as he was -. 
ready, to-read again by the conclusion of the translation. 8 
1. Three readers were required to read from the Torah; cf. 
Megillah 111,1. Precedence for the honour of readiQ-- 
was given first to priests, then Levites, then Israelites, 
Gijýim V, 8. 
2. Megillah 111,1. For a more detailed discussion of these 
blessings see below? pp. 296-297. 
3. Megillah 111,5. 
4. Megillah 111,3. Certain portions were forbidden to be 
translated, Megillah 111,7. 
5. Megillah 111,5. 
6. Megillah 111,4. 
7. Megillah 111,3. 
8. Megillah 111., 3. 
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Having returned the scroll to the ark, either the reader 
or someone else summoned by the head of the synagogue could 
deliver an exposition. 
That this procedure was essentially the same in New 
I 
Testament times is evident from two key passages. - Luke, 4. 
16-21 tells us that in the Palestinian synagogues the 
Prophets were read on the Sabbath; Jesus was handed the 
scroll by the attendant; he stood to redd; he gave it back 
to the attendant; he sat down and delivered an exposition. 
Acts 13.14-16 tells, us that in the Diaspora the Law and 
Prophets were read on the Sabbath; Paul was summoned by 
the rulers to give an exposition after the reading of 
Scripture; someone other than the reader could deliver the 
address; ' and he stood while expounding. All of these 
procedures coincide with those found in the Mishnah one 
hundred and fifty years later, which would indicate that 
in the main the procedure for the reading and exposition of 
Scripture was essentially the same. That similar blessings 
were used is seen partly from the allusion Jesus makes in 
Jn- 5.39'to the first blessing after the reading of the Torah. 
A final word must be said about the use of a lectionary. 
The'Mishnah states that certain portions of Scripture were 
assigned'to be read for the great festivals, New Year, Day 
of, Atonement, ' all eight days, of Tabernacles, Feast of 
Dedication, Purimt new moons, fast days, and four Sabbaths 
out of the five or six preceding the first day of Nisan. 
2 Aside from these, the "usual order"is to be resumed. Thus 
1. See the text infra, p. 315. 
2 -e- Megi: l lah-njIVý v 5-ý6-%; 
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a Pentateuchal lectionary was in use A the time of the 
composition of the Mishnah. 
But what was the usual order, and was it used in the 
first century? R. Meir (c. 150 A. D. ) ruled that a con- 
tinuing cycle of lessons should be read on Monday-ThursdaY' 
Sabbath. His contemporary R. Judah ben Ilali, taught 
1 that it %ýas continued only from Sabbath to Sabbath. 
Elbogen has calculated that this would require approximately 
two and one-third years under R. Meir's plan, and five and 
2-* 
one-half under R. Judahts. This would seem to indicate 
that authorities recognized no standard cycle of lessons 
to be finished within a-fixed period of time. 
3 . 
But this does"not necessarily follow. Elbogen's 
calculations are -based on his assumption that each lesson 
averaged twenty-one verses, and is not intended to be 
authoritative. Furthermore, it is not at all clear that 
R. Meir and R. Judah differed over the overall length'of 
the cycle; on the contrary, 6 closer examination of the 
passage in question reveals that they differed over whether 
the prescribed lesson should be divided into four. sections 
to be read at the four Torah services in'the week (Sabbath 
morning, Sabbath minhah, 'Monday and Thursday morning), or a 
whether the whole lesson should be read each time. We 
4 know that a trienniel cycle was later followed in Palestine, 
1. Megillah 31b. 
2. Elbogen, op. ci pl 160. 
3- So Moore, op. cit., p. 299. 
4. Megillah 29b. 
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Under R., Meir's plan this would mean an, average of twelve 
verses each lesson; R. Judah's average would beforty-eight, 
not an unthinkable number. In fact, the latter view pre- 
vailed. 
1 From this we conclude that a triennial Pentateu- 
chal cycle was probably followed in the middle of the second 
century. A haftarah cycle had not yet developed, as is 
evident from the provision that the reader could skip from 
... lace to place in the Prophets. 
2 Undoubtedly the reason P. 
for the prohibition of skipping from place to place in the 
Torah was that it would not follow the lectionary cycle. 
But the question remains as to its first century use. 
We do not have-any definite evidence, so we cannot be certain. 
Two arguments do favour its use, however., (1) A developed 
cycle thatýwas in use around 150 A. D. ýrould probably have 
been in use for some time. Since it had been the tradition 
long before New Testament times to read from, the. Law every 
Sabbath, 3, there is good reason to suppose that the cycle 
extended back well into the first century, and perhaps 
earlier. (2) This conclusion is supported by the inter- 
esting study of E. G. King in which he argues that the Psalter 
was arranged in a -triennial cycle corresponding to that of 
4 the Pentateuch, for use in the Temple liturgy. He is 
1. Megillah 3lb-32a. 
2. Megillah 111,3. 
3. Acts 15.21. 
Edward G. King, "The Influence of the Triennial Cycle upon 
the Psalter. 11 JTS, V (1903-04), pp. 203-213. King gives 
an interesting account of the possible. influence of the 
Pentateuchal cycle on the New Testament. One example is 
that the first year of the cycle would have the story of 
Babel occurring at the season of Pentecost. The possible 
influence on Luke's account in Acts 1-2 is obvious. 
Abrahams, op. cit., pp. 10-12, gives additional examples. 
his interesting suggestion would bear further investi- 
gation. 
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supported by Abrahams, who thus concludes that the tri- 
ennial cycle must have been in use during New Testament 
times. While we would hesitate to state any conclusion as 
certain, we would agree with Abrahams that this was probably 
the case. 
1 
-Benedictions and Doxologies. It is somewhat 
difficult to classify the material here designated as 
"Benedictions and Doxologies-" It consists of various short 
liturgical formulae inserted into the service in much the 
same manner as similar material in Christian liturgies. 
These formulae are very important for our study, however, as 
they tend to be the most familiar and therefore the most 
easily remembered parts of the liturgy, and would be most 
likely to influence the forms and language of Christian 
liturgy. 
(1) There are numerous short, blessings prescribed in 
the Mishnah for all sorts of things, from meals 
2 to earth- 
quakes. 
3 They are all short and begin with similar 
formulae:, "Blessed be he who...,, 
4 "Let us bless the Lord our 
God, the God of Israel, the God of hosts, who dwells among 
1. So also Werner, OP-cit., PP. 56ff.;, Oesterley, The 
Jewish Backgroundp P. 39; Dugmore, op. cit., p. 1W-*, 
Schfirer, op. cit., pp. -79-80; Levertoff, OP-cit-, P. 75. 
. See also our discussion of the work of Carrington, Guilding, and Morris in Chapter II, "Early Christian 
Worship, " p. 99 . fn. 4. 
2. See Berakoth VI-VIII where the subject is dealt with in 
considerable detail. 
3. Berakoth IX, 1. Cf. Berakoth 60b, which mentions by name 
. most of the shoit-7blessings in the present liturgy. 
4. Berakoth IX, 1. 
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the cherubim... I, 
' "Blessed art thou, 0 Lord our God, King 
of"the Ages, who*. '. " 
2, The latter formula is used to 
introduce, blessings in the liturgy at three points: when 
putting on the phylacteries; - as the first' sentence of the 
Yotzer prayer, and just before and after the reading of the 
Torah. There'is no way of knowing for certain if the first 
usage is first century, though'phylacteries were worn. We 
know the Yotzer prayer is, and the blessings of the Torah 
3 
seeri'to be, especially'in that the langiýage of the concluding 
Torah blessing'seems to be reflected in Jn. ' 5.39. ' The 
texts'are-given below. ' '' -' I 
(2) The Priestly Benediction (Num., 6.22-28), undoubtedly 
originated-in the Temple service. It was taken over by the 
synagogues'and pronounced in Hebrew at the conclusion of 
the'Amidah. 5' The priest lifted his-hands to his shoulderS6 
and uttered the benediction, in three parts, the congregation 
responding"'Amen" to each. 
7 
, 1, _ý (3) ' -The Baruk Shem, ' "Blessed be the name of his ; 
gloriouS7' Kingdom forever and ever, " also goes back to Temple 
usage. ' We find its prototypeln'Psalm'72.19ý On the Day 
of Atonement, when the High Priest mentioned the Divine Name, 
the congregation in the Temple would bend their knees, bow 
1. This is the formula for meals, Berakoth VIII, ' 2. 
2,; Berakoth 32a, -40b. 
3. Cf. '., Megillah'III, 1. 
4. Sotah, VII, 1. 
5. Megillah 111,2; 'Sotah 38b. 
6. Megillah III, 2P5. 
7. Tamid VII, 2; Sotah VII, 2. 
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down, fall on-theirfaces and call out the Baruk Shem. 
1 it 
was also repeated after every blessing. 
2 It was taken over 
by the synagogue and inserted in the Shema as an exclamation 
of praise to be recited immediately after the opening phrase 
(Daut. 6.4). 3 Originally, it was recited softly, but later 
the Rabbis ruled that it be recited loudly. According to 
R. Abbahu Ord century) this had been done on account, of 
4 the heretics. At R. Abbahu's time it was still recited 
softly in Nehardea, where there were no heretics. This 
raises the interesting question of who the heretics were. 
If, as seems likely, they were Jewish Christians, then we 
must ask what-they were doing that should have caused it 
to be changed. A possible explanation is, that perhaps they 
were "Christianizing" it by adding a Christian phrase to it, 
ý, such-'as "and of his Christ, " as apparently they were doing 
5 in-the Amidah benedictions, and-that this change was, enacted 
at about the same,, time as the anti-Christian benediction in 
an attempt to expurgate the Christians from the synagogues. 
(4) The Bareku consists of a command and a response: 
"Bless ye the Lord who is to be blessed'O 11 
"Blessed be the Lord who is to be blessed forever and 
ever. 11 
This, is also a very early formulat based on'Neh. 9.5. 
phrase "who is to be blessed" was stillmot'universally 
1. Yoma 111,5; IV, 1, VI, 2. 
2. Berakoth IX. 
3. Pesahim 56ag where it is discussed by R. Meir and 
R. Jýdah (c. 150 A. D. ). 
4. Ibid. 
5 above ývpqp 286 r-, 
The 
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accepted in the time of R. Akiba (d. 132 A. D. ), but was in 
widespread use. 
1 It was used as a call to worship before 
the Shema'- and probably as a brief call to'praise before, 
2 the first blessing of the Torah.. 
(5) The Kaddish is an ancient doXology, originally 
recited by teachers at the conclusion of a discouýse. This 
is. reýflected in its language, which is the Aramaic dialect 
of'the Targums. 
3 This alone indicates. its antiquity. 
Other evidences of its antiquity are the short and simple 
character of itst eschatological petitions, in which there 
is no reference to a personal Messiah; '-its lack of refer- 
ence to the destruction of the Temple; and its similarity to 
the first three petitions of the Lord's Prayer. It is fre- 
4 
quently-referred to in the Babylonian Gemara. It begins 
with the phrase, "Magnified and sanctified be his great 
name, " and the nucleus is found in'the congregational responseq 
"Let his great, name be blessed forever and to all eternity. " 
The keynotes are the glory of God and the speedy expectation 
of his. Kingdom. Three different Kaddishes are used in-the 
present liturgy, plus the "Half-Kaddish, " which'is simply 
the first part, common to all'. It is this. Half-Kaddish 
which is written in the Aramaic, dialect of the Targums, 
and is therefore first century. It was'used as a liturgical 
framework, being recited at the beginning and end of the' 
1. Berakoth VII, 3. 
2. It was definitely used this way by the time of Raba (d. 
, 
_352 
A. D. ), Berakoth 50b. 
3. As pointed out by Kohler, op. cit., p. 104; Abrahams, in 
the Daily Prayer Book, pp. 39-4-0; Oesterley, The Jewish 
BaclCg-round,, -1. p.. r! 72. ý-. 
4, -z*7 Beiriakdth-367, o 2lb-; 1- - Sotah-i-49bt-w n: ShdbUdth'--'-1l9br'. 'h 
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service, and as a transition between the main parts of the 
service; (See full text below). 
(6) The Kedushah is an ancient doxology, the nucleus 
of which consists of Isaiah 6.3 coupled with Ezek. 3.12 and 
Ps. 146.10. Its antiquity is attested by the fact that 
there is no debate over it in the Talmud. R. Judah (c. 150 
A. D. ) is mentioned in the Toseftah as repeating it after the 
1 third of the Eighteen Benedictions. It is still used so 
today, and undoubtedly was repeated during the prayer 
service of the first century liturgy. The nucleus of 
Isa'. 6.3'and Ezek- 3.12 is also'repeated as the conclusion 
to the Yotzer prayer in the present liturgy; authorities 
generally acknowledge this use as first century as well. 
2 
It is undoubtedly the forerunner of the Trisagion found 
in Christian liturgies. (See text below) 
- (7) There were several short, biblical doxologies 
which had their origin in Temple worship and which were 
incorporated into the synagogue liturgy at various'places. 
Their liturgical function was to arouse the congregation 
to an affirmation of their faith, through the response, 
"Amen. "' According to Werner'the primary ones were PS. ' 72.19, 
89-53,41.14,106.48,115-18,146.10; 1 Chron. 1636; and 
Exod. 15.18.3 Their chief emphases'are the glory and 
sovereignty of God in space and time. 
1. Toseftah Berakoth 1,9. -Blau maintains that it., was' 
earlier than the Amidah, op. cit., p. 196. 
2. Elbogen, op. cit., pp. 61ff.; Abrahams, in The Daily 
Prayer Book, pp. xlviiff lxff., lxxxiiff; Oesterley, 
The Jewish Background, p: 
968; Werner, op-cit., pp. 282- 
- 284v 287. 
3. 
_-ý: 
Wernen, -n op; ý. cit; -p . -,. --295 
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ý. ýThe, primary formal characteristics of all these 
blessings and doxologies are: 
-(l) God is always-the object, being either addressed in the formula, "Blessed art thou, " or referred 
to, "Blessed-is he. who... 
2 God's glory and sovereignty is always stressed. 
3 It is always a praise into infinity. 
4 Almost all follow the reader-congregational 
response pattern. 
Two more-liturgical elements must be mentioned in this 
section, the 'Alenu-prayer and tfie, Kiddush'. 
The 'Alenu prayer is now found at the conclusion of the 
daily morning service. Originaily it was part of the New 
Year liturgy, and was only incorp. orated into the daily 
service, after the firstýcentury. 
1 Nevertheless it, seems 
to have formed a basic part of the New Year liturgy as 
early as the-first century, as Kohler has vigorously argued. 
2 
The prayer is essentially a proclamation of Godts kingshipt 
both over Israel and the whole creation, and a prayer for 
the glorious consurnmation-of-his Kingdom. Like the 
Kaddish, it bears certain resemblances to the Lord' s Prayerg 
which also argues for its first century use. (See the text 
below) 
The-Kiddush was a ceremony ushering in the Sabbath 
and--the great festivals. Itsýfirst century use. is, almost 
universally recognized. 
3- Today it is observed-in the 
synagogue; in New Testament times, however, it took place 
1. See the details in Abrahams, in The Daily Prayer Book,, 
I pp. 
lxxxvi-lxxxviii. 
2. Jewish Encyclopediag J, P. 337. His view is endorsed 
by Oesterley, The Jewish Background, pp. 68-69, and 
Abrahams in 'I", p Daily Pr Ver Bqqý, F_jpp. lxxxvi-lxxxviii. 
3. See the numerous arguments adduced by Oesterley, The 
Jewish Background, - 79-80. _pp 
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in private homes after, a quasi-religious meal. ' It is of 
special interest to Christian historians as a possible 
antecedent of the Eucharist, especially as it included a 
ceremonial blessing and partaking of the cup and bread. 
1 
There were additions to the Kiddush for the festivals 
and New Year. The basic t6xt-is given below. 
5. Acclamations. There were four basic acclama- 
tions in the liturgy which require brief discussi on, 
2 the 
Amen, Hallelujah, Hosanna, and Selah. The, Amen, as has 
already been mentionedv is a congregational affirmation 
of 'faith in response to a prayer, blessing or doxology. 
The Hallelujah ("Praise God") was usually juxtaposed 
to "Amen" as in Ps. 106.48, as an exultant ending to a 
doxology or blessing. It has always been understood in 
connection with singing performed by men or angels. It 
was used as a call to praise as well as a response, oftený 
in connection with the singing'of Psalms,. 
3 
, 
- The Hosanna, ("Save now")'was originally both a plea 
for salvation and royal acclaim. 
4 
Its use in the synagogue 
was confined to -the Hallel, and so was chanted at f esti'vals. 
The Selah is an obscure acclamation, perhaps having 
some original connection with music. In the synagogue 
liturgy it came to mean "forever, " as in the Yotzer prayer. 
The acclamations served three liturgical functions: 
1. Ibid., pp. 167-171. 
2. See the excellent and thorough discussion in Werner, 
op. cit., pp. 263-268. 
3. Ibid., pp. 301-303. 
4. Cf. Mt. 21.9; Mk. 11.9-10. 
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as demonstrations of the active participation of the commun- 
ity'in worship; as loud confirmations and professions of 
faith; and as outlets for spontaneous outbursts of 
religiouý emotion. 
1. - 
6. Music and Psalmody. It is clear that the Psalms 
were used in the'Temple. 
2 They eventually came into use 
in the synag6guep, especially after the destruction of the 
Temple. 'It I's unclear'as to the extent of their use in 
the first century, as it was a period of transition and 
development. Certainly after the destruction of the 
Temple they came into more widespread use. 
II It is evident from contemporary sources that singing 
formed some part of synagogue worship. 
3 The evidence from 
the Talmud'is quite late, although'it is reasonable to 
assume that'since the synagogue worship approximated other 
I 
parts of the Temple liturgyq it made use of music as well. 
This is also supported by the fact that the early Christians 
sang at-their assemblies. 
4 The authorities generally 
acknowledge that it was the custom to sing Psalms in the 
5 first-century synagogue, 'at least after 70 A. D. 
1. Werner, op. cit.,, p. 265. 
2. Talanith VII, 3,4; Sukkah*IV, 5; cf.. I Chron. 6.31. 
3. Philo refers to "chants, hymns and songs" being sung, 
In Flacc. 14. 
4.1 Cor. 14.26; -Eph., 5-19v ý Col. 3.16. 
5. Elbogen, op. cit., p. 249; 1 Moore op. cit., p. 296; 
Oesterley, The Jewish Background: pp. 74-75; Dugmore, 
op. cit.,, p. 15; C. C. Keet, A Liturgical Study of the 
Psalter (London: George Allen and Unwin, Ltd., -19-29T, 
TPF- 1-31-136; Kohler, op. cit., p. 91; Werner, op. cit., 
pp. 128-1329 145ff- 
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It is impossible with-the present sources to 
ascertain, the exact use of Psalms and music in the synagogue. 
1 Apparently. it did not form a prominent part, although with 
the lack of evidence one cannot make any assertion. The 
Hallel was probably used, as perhaps other Psalms were, 
2 
especially on feast days. 
To what extent the ancient Jewish canticles were used 
in the-first century is also unclear. That some or all 
were used is probable from the fact that those which were 
capable of Christological interpretation were rejected and 
dropped from synagogal use, a fact which would seem to 
reflect their use during the period of-so-called "Jewish 
Christianity. " Only the first two of the original ten 
r. emain in use today. 
3 The Ten Canticles are: 
1. The Song-of Moses and Miriam (Exodus 15) 
2. The Prayer of Moses (Deut. 32) 
3. The prayer of Hannah I Samuel 2). 
4. The song of Habakkuk 
ýHab. 
3) 
5. Isaiah 26 
6. Jonah 2.3 
7. The prayer of the three men (Daniel 3) 
, 
8. Azariah's prayer (Daniel 3) 
9. Hezekiah's prayer (Isaiah 33)- 
10. The apocryphal Hymn of Manasseh 
1. So Keet, op-cit., P. 137. Cf. however,, -John Alexander Lamb, The Psalms in Christian Worship (London: The Faith 
Press, 1962). pp. 10-18 for the argument from modern , worship and the structure of the Psalms themselves that 
they were widely used. in Jewish Palestine synagogues. 
2. Talanith VII, 4 lists Psalms to be said for each day of the week: 24,43,829 94v 81,93, and 92. Besides the 
Hallel other Psalms used were 19,331 34,91,95,100, 
134,136. See the extensive discussions in Werner, 
op. cit., pp. 145ff; Kohler op. cit P. 91; Oesterley, 
The Psalms in the Jewish CýuIE_ýM_TL_Onedpon: Skeffington 
and Son, 1910) pp. l29-151. 
3. Werner, op-cit., pp. 139-140. 
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I E. ORDER OF SERVICE 
We stated earlier that it is possible to ascertain 
the first century forms and practices with some assurance, 
and the order of service with probability. On the basis 
of having determined the forms and practices, the order of 
service in the first century, at least toward the end, can 
be reconstructed somewhat as follows: 
Kaddish 
Call to Worship (Bareku) 
Shema. Service I Yotzer (with Kedushah) 
Ahabah, 
Decalogue 
Shema (with Baruk Shem) 
Geullah 





Amidah 1-3 (recited aloud) 
Kedushah 
Weekdays: Amidah 4-15, recited quietly) 
Fast days: added six other prayers) 
Sabbaths and New Year: substituted special 
and occasional prayers) 
Amidah 16-18 (recited aloud) 
Psalm 19.14 




Reading and Exposition of Scripture (Monday Thursday 





(On Sabbath morning a lesson from the Prophets 







Special prayers and benedictions were inserted on, 
holy days. It is difficult to determine when Psalms were 
sung, ý if they were, but it is ppobable that they were used 
in connection with the reading of the Torah and with the 
Kaddish as liturgical framework. 
F. TEXTS 
The exact texts'of the first century Je'wish liturgical 
formulae would be most helpful for our purposes of 
analyzing Jewish liturgical influences in Christian 
worship. It is very difficult to ascertain their textual 
forms., however, not only because of the scarcity of sources, 
but also because of the apparent fluidity of Jewish liturgy 
in the transitional period of the first century. Neverthe- 
less, we shall attempt reconstructions of liturgical texts 
which may be considered with relative probability as 
essentially those which were in use in the first century. 
The texts are given in the order in which-they appear in 
the-liturgy as reconstructed above. 
Kaddish: - (Reader. ) - Magnified and sanctified be his 
great name in the world which he hath created 
according to his will. May he establish his 
kingdom during your life and during your days, 
and during the life of all the. house of-Israel, 
even speedily and at a near time, and say ye, 
Amen. 
(Cong. and Reader. ) - Let his great name be 
blessed for ever and to all eternity. 
(Reader. ) - Blessed, * praised and glorified, 
exalted, extolled and honored, magnified and 
lauded be the name of the Holy One, blessed 
1. A very hýi-pful summary of all the liturgies for holy 
days and festivals as well as regular worship may be 
found in Werner, op. cit. 9 pp. 6-14. 
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'be he; -though he be high above all the blessings 
and hymns, praises and consolations, whijh are 
uttered in the world; and say ye, Amen. 
Bareku: (Reader. ) - Bless ye the Lord who is to be blessed. 
(Cong. and Reader. ) - Blessed is the Lord who 
is to be blessed forever and ever. 
Shema Service 2 Yotzer. Oesterley follows Zunz in his recon- 
struction of the Yotzer, and there is a strong probability 
that its first century text was somewhat as follows: 
Blessed art thou, 0 Lord our God, King of the Age, who 
formest light and createst darkness, who makest peace 
and createst all things: 
Who in mercy givest light to the earth and to them that 
dwell thereon, and in thy goodness renewest the creation 
everyday continually. 
Be thou blessed, 0 Lord our'God, for the excellency of 
thy handiwoek, and for the bright luminaries which thou 
has made: they glorify thee forever. (Selah. ) 3 Blessed art thou, 0 Lord, Creator of the luminaries. 
The Kedushah text, which was added on to the Yotzer, 
is given in the Amidah below. 
Ahabah. There is universal agreement as to the text of 
4''' the original Ahabah. The text, following Zunz, is as 
follows: 
1. Unless otherwise indicated, the translations are-those 
of the Daily Prayer Book, except for minor alterations 
to bring out more clearly the literal meaning of the 
Hebrew texts, which may also be found in the Daily Prayer 
Book. 
2. L. Zunz, Die gottesdienstlichen Vortr5ge der Juden .. (Frankfurt am Main: Verlag von S. Kauffmann, 1892) 
pp. 382ff., quoted in Oesterley, The Jewish Background, 
_p. 
48. 
3. -- Elbogen, - op. cit. -p. ---18-. -does - not- feel- that-the- third paragraph is as early as the restq but. it-may well be 
first century. 
4. 'Zunzl op. cit.,, quoted in Oesterleyq The Jewish 
Background, pp. 48-49. 
I 
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With abounding love hast thou loved us, 0 Lord our' God, 
with great and exceeding pity hast thou pitied us. 
0 our Father, our King, for our fathers' sake, who 
trusted in thee, and whom thou didst teach the statutes 
of life, be also gracious unto su and teach us. 
Enlighten our eyes in thy Law, and let our hearts 
cleave to thy commandments, and unite our hearts to 
love and fear thy name, so that we may never be put to 
shame. For thou art a God who worketh salvation. 
Thou hast chosen us from all peoples and tongues, and 
hast brought us near unto thy great name forever in 
faithfulness, that we might in love give thanks unto 
thee and proclaim thy unity. Blessed art thou, 0 Lord, 
who hast chosen thy people in love. 
Shema: Hear, 0 Israel, the Lord our God, the Lord is One. 
(Baruk Shem) Blessed be the name of his glorious 
kingdom forever and ever. 
I 
Then follow Deut. 6.5-9; 11-13-21; and Num. 15-37-41. 
Geullah. It is more*difficult to reconstruct the 
early form of the Geullah. Blau holds that originally 
it consisted of only the last five words: "Blessed 
art thou, 0 Lord, who has redeemed Israel. "' Zunz 
maintains that it contained forty-five words. 
2 
3 Levertoff tentatively accepts the first two paragraphs. 
Oesterley agrees with Zunz, but maintains that by the 
first century most of it was in use. 
4 
There is little 
reason to reject most of it as distinctly post-Christian. 
Furthermore, the Mishnah refers to a long blessing after 
5 the Shema, which accords well with the Geullah. Thus 
we present here the text according to Oesterley as that 
which was probably in use in the first century: 
1. Blau, op-cit-v P. 195., 
2. Quoted in Oesterley, The Jewish Background, p. 49. 
3. Levertoff, op-cit., p. 70. 
4. Oesterley, -The Jewish Backgroun , pp. 49-50., Cf. also the coni%ctured early form in the'lewish Encyclopedia, 
V, P. -6. 
5. "-Berakothf. l. -I 4. -+ý 
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True and firm, established and enduring, right and 
faithful, beloved and preciouso desirable and 
-pleasant', revered and, mighty, well-ordered and 
acceptable, good and beautiful is this thy word 
unto us forever and ever. It is true, the God of 
the universe is our King, the Rock of Jaco . b, the 
Shield of our salvation: throughout all generations 
he endureth and his name endureth; his throne is 
established and his kingdom and his faithfulness 
endure forever. And his words live and endure; - 
they are faithful and desirable forever and to all 
eternity, as for our fathers, so also for us, our 
children, our generations, and for all the 
generations of the seed of Israel thy servants. 
True it is 
' 
that thou art the Lord our God, and the 
God of our fathers, our King, the King of our fathers, 
our Redeemer 
-, 
the Redeemer of our fathers, our maker, 
the rock of our salvation; our Deliverer and Rescuer 
from everlasting, that is thy name; there is no God 
beside thee. 
From Egypt thou didst redeem us, 0 Lord our God, and 
from., the house of bondmen thou didst deliver us; all 
their firstborn thou didst slay, but thy firstborn 
thou didst-redeem; 
' 
thou didst divide the Red Sea, 
and drown the proud; but thou madest the beloved 
to pass through, while the waters covered their 
adversaries, not one of whom was left. Wherefore 
the beloved praised and extolled Godq'and offered 
hymns, songs, praises,, b, lessings and thanksgivings 
to the King and God, who liveth and endureth; ý who 
is high and exaltedv great and awe-inspiring; who bringeth low the haughty, and raiseth up the lowly, 
leadeth 
' 
forth the prisonerst delivereth the meek, 
helpeth the poor, and answereth'his people when they 
cry unto him. Praises to God most high, blessed 
is he, who even is to be-blessed. 
With a new song the redeemed people offered praise 
unto thy name on the sea-shore; with one accord 
did they give thanks and acknowledged thy kingship, 
and said, The Lord shall reign forever and ever. 
I 
0 Rock of Israel, arise to the help of Israel, and 
deliver, according to thy'promise, Judah and Israel. 
Our Redeemer, the Lord of Hosts is his name, the 
Holy One of, Israel. Blessed art thou, 0 Lord, who has redeemed Israel. 
Hashkibenu. The present text of the Hashkibenu would 
seem to. go right back to antiquity. 
1 Levertoff points 
1. Oesterley, 'The Jewish Backgroundl P. 51. 
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out that the-last sentence has been altered in the, 
Palestinian rite in such'a way as to suggest a change 
due to the destruction of the Temple. 
1 The probable 
original and present text is as follows: 
Cause us, 0 Lord our God, to lie down inpeace, 
and cause us to rise, 0 our King, to life. Spread 
over us the tabernacle of thy peace; guide us by 
thine own good counsel; save us for thy name's 
sake; be a shield about us; remove from us every 
enemy, pestilence, sword, hunger and sorrow; drive 
away the evil one from before us and behind us. 
Shelter us beneath the shadow of thy wings; for 
thou, 0 God, art our Guardian and Deliverer; for 
thou, 0 God, art a gracious and merciful King. 
Guard-our-going out and our coming in'unto life 
and unto peace from henceforth and forevermore. 
Blessed art thou, 0 Lord, who guardest thy people 
Israel forever. 
Tefillah Service 
Psalm 51.15 -0 Lord, open thou my lips, and my 
mouth shall show forth thy praise. 
The Amidah found in the present DailV Prayer Book is 
that of the so-called Babylonian recension, which developed 
in the Diaspora and took final shape during the post-biblical 
era. Until modern times it was impossible to ascertain the 
first century text. With the discovery of the papyri at 
the Cairo Genizah at the turn of the century, however, 
scholars have been able to reconstruct the so-called 
Palestinian recension, which is the older and approximates 
that which was "put in the proper order" by R. Gamaliel II 
at Jabne around 90- 100 A. D. I 
Finkelstein, in a thorough study of the fragments, 
has authoritatively demonstrated that all of the Palestinian 
2 
. Amidah were in use by the end of 
the first century. The 
1. Levertoff, op-cit. -, p. 
70. 
2. Finkelsteing op. cit. 9 p. 140. 
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question remains, however, as to the extent of their use, 
and'whether or not the Babylonian Amidah were also in use. 
In fact, -since there was no early, authoritative, 
coordinating recension for the Babylonian. Amidah, there are 
numerous early versions in the Diaspora. They are all 
recognizable forms of the same prayer, however, in both 
recensions. The Cairo Genizah contained fragments of 
both 'recensions, which indicates that the Palestinian - 
2 
recension was- in use both in Palestine and the Diaspora. 
This conclusion is borne out by the fact that the church 
Fathers refer to Benediction twelve as specifically mention- 
3 ing the Nazarenes, which is true only of the Palestinian 
recension. * This would indicate that the Palestinian 
recension is widely known. The Palestinian recension 
would seem to be the older in that it was shorter, and 
reflects a first century Sitz im Leben. Benediction thirteen 
shows no indication of the reaction of Judaism to prosely- 
tization after the spread of Christianity in the Palestinian 
text, but does in the Babylonian. 'Palestinian benedictions 
fourteen and sixteen reflect the existence of the Temple; 
their Babylonian equivalents reflect its destruction. 
Babylonian benedictions five and eighteen contain a stronger 
emphasis on the Torah than their Palestinian counterparts, 
which is indicative of later Rabbinic influence. , Thus we 
1. Ibid., pp. 43,131., 
2. Ibid. 9-pp. 2 fn. 4,135-6. 
3. 'Epiphanius, Haer. 9 299 9; 49.7, and 52-7-ff. 
Jerome on Isaiah 5.18ff -, 
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conclude that the earlier Palestinian recensionAs that 
which was most familiar in the first century, and it is 
presented here. It must be remembered, however, that 
benediction twelve was composed toward the end of the 
century, and four through fifteen were not necessarily in 
their present order. - The text of the Palestinian 
recension is as follows: 
Benediction 1: Blessed art thou, 0 Lord our God and 
God of our fathers, God of Abraham, God of Isaac, 
and God of Jacob, the great mighty and revered God. 
God Most High, who art the Possessor (or Creator) 
of heaven and earth ' our shield and the shield of 
our fathers, our confidence from generation to 
generation: Blessed art thou, 0 Lord, the Shield 
of Abraham. 
Benediction 2: Thou art mighty, who bringest low the 
proud, strong, and who judgeth the ruthless, who 
liveth forever, who raiseth the dead, who maketh 
the wind to blow, who sendeth down the dew, who 
sustaineth the living, who quickeneth the dead; 
in the twinkling of an eye Thou makest salvation 
to spring forth for us. Blessed art ihou, 0 Lord, 
who quickenest the dead. 
Benediction 3: Holy art thou and thy name is to be 
feared, ", and there is no God beside thee; Blessed 
art thou, 0 Lord, the holy God. 
Benediction 4: 0 favor us, our Father, with knowledge 
from thyself, and understanding and discernment 
from thy Torah. Blessed art thou, 0 Lord, who 
vouchsafest knowledge. 
Benediction 5: Cause us to return, 0 Lord, unto thee, 
and let us return anew in our days as in the former 
time. Blessed art thou, 0 Lord, who delightest 
in repentance. 
Benediction 6: Forgive us, our Father, for we have 
sinned against thee; blot out and cause-our trans- 
gressions to pass from before thine eyes, for 
great is thy mercy. Blessed art thou, 0 Lord, 
who dost abundantly forgive. 
1. The translation is based on that'of Dugmore, op. cit., 
pp. 114-125. The Hebrew text is'also published in 
Dugmore. See abovev p. 265., fn. 2. 
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Benediction 7: Look upon our affliction a'nd'plead our 
cause, and redeem us for the sake of thy name. 





us, 0 Lord our God, from the pain 
of our heart: and weariness and sighing do thou 
cause to pass away from us; and cause healing to 
rise up for our wounds. Blessed art thou, O Lord, 
who healest the sick of his people Israel. 
Benediction 9: Bless for us, 0 Lord our. God, this year 
for welfare, with every kind of the produce thereof , 
and speedily bring the year of the end of our re- 
demption near; and give dew and rain upon. the face 
of the earth and satisfy the world from the 
treasuries of thy goodness, and do thou give a 
blessing upon the work of our hands. Blessed art 
thou, 0 Lord, who blessest the years. 
Benediction 10: Blow the great horn for our liberation, 
and lift a banner to gather our exiles. Blessed 
art. thou, 0 Lord, who gatherest the dispersed of 
his people Israel. 
Benediction 11: Restore our judges as at the first, 
and our counsellors, as at the beginning; and reign 
over us, thou alone. Blessed art thou, 0 Lord, 
who lovest judgment. 
Benediction 12: For apostates let there be no-, hope, and 
the dominion of arrogance do thou speedily root out 
in our days; and let Christians and heretics perish 
as in a moment, let them be blotted out of the book 
of the living and let them not be written with the 
righteous. Blessed art thou, 0 Lord, who humblest 
the arrogant. 
Benediction 13: Towards the righteous proselytes may 
thy tender mercies be stirred; and bestow a good 
reward upon us together with those that do thy 
will. Blessed art thou, 0 Lord, the trust of the, 
righteous. ' 
Benediction 14: Be merciful, 0 Lord our God, in thy 
great mercy, towards Israel thy people, and towards 
Jerusalem thy city, and towards Zion the abiding 
place of thy glory, and towards thy Temple and thy 
habitation, and towards the kingdom of'the house of 
David, thy righteous anointed one. Blessed art 
thou, 0 Lord God of David; the builder of Jerusalem. 
Benediction 15: ý Hear, 0 Lord our, God, - the, sound of our 
prayer and have mercy upon us, -for thou art a 
gracious and merciful God. Blessed art thou, 0 
Lord, who hearest prayer. 
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Benediction 16: Accept, 0 Lord our God, and dwell in 
Zion; and may thy servants serve thee in Jerusalem. 
Blessed art thou, 0 Lord, whom in reverent fear we 
serve. 
Benedi - ction 17: We give thanks to thee who art the Lord 
our God and the God of our fathers, for all the good 
things, the lovingkindness, and the mercy which thou- 
hast wrought and done with us and with our fathers 
before us: and if we said, Our feet slip, thy 
lovingkindness, 0 Lord, upheld us. Blessed art, 
thou, 0 Lord, unto whom it is good to give thanks. 
Benediction 18: Bestow thy peace upon Israel thy people 
and upon thy city and upon thine inheritance, and 
bless us, all of us together. Blessed art thou, 
0 Lord, who makest peace. 
Psalm 19.14 - Let the words of my mouth and the meditation 
of my heart be acceptable in thy sight, 0 Lord my 
rock and my redeemer. 
I 
The Kedushah was inserted and recited by the Reader 
after benediction three-as follows: 
(Reader) - We will sanctify thy name in the world even 
as they sanctify it in the highest heavens, as it 
is'written by the hand of the prophet: 
And they called one unto the other and said, 
(Cong. )-- Holy, holy., holy is the Lord of hosts: the 
whole earth is full of his glory. - 
(Reader) - Those over against them say, 
(Cong. ) Blessed be the glory-of the Lord from his place. 
(Reader) And in thy Holy Words it is written, saying, 
.,,, 
(Cong. ) - The Lord shall reign forever, thy God,, O, Zion, 
- unto all generations. Praise ye the Lord. 
Torah Benedictions 
Before the lesson: 
. 
Blessed art thou, 0 Lord, our God,, 
King of the universe, who hast chosen us from all 
people, and hast given us thy Law. Blessed art 
thou, 0 Lord, who givest the Law. 
1. The final call and response may have been omitted from 
the Yotzer-Kedushah immediately preceding the Shema, 
see Pirke de Rabbi Elizer, 4. 
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After the lesson: BlesSed'art thou, 0 Lord our God, 
King of the-universe, who hast given us the Law 
of truth, and hast planted eternal life in our 
midst. Blessed art thou, 0 Lord, who givest the 
Law. 
Prophets Benedictions 
Before the lesson: Blessed art thou, 0 Lord our God, 
King of the universe, who hast chosen good prophets, 
and hast found pleasure in their words which were 
spoken in truth. 
After the lesson: Blessed art thou, 0 Lord our God, 
King of the universe, Rock of all worlds, righteous 
through all generations, 0 faithful God, who sayest 
and doest, who speakest and fulfillest, all whose 
words are truth and righteousness. Faithful art 
thou, 0 Lord our God, and faithful are thy words, 
and not one of thy words shall return void, for thou 
art a faithful and merciful God and King. Blessed 
art thou, 0 Lord our God, who art faithful in all 
thy words. Have mercy upon Zion, for it is the 
home of our life, and save her that is grieved in 
spirit speedily, even in our days. Blessed art 
thou, 0 Lord, who makest Zion joyful through her 
children. 
Gladden usq 0 Lord our God, with Elijah the 
prophet, thy servant. Soon may he come and re)oice 
our hearts. (The following added c. 50-70 A. D. ) 
Gladden us with the kingdom of th6"house of David, 
thine anointed. Suffer not a stranger to sit upon 
his throne (Christ? ), nor let any others any longer 
inherit his glory; for by thy holy name thou didst 
swear unto him, that his light should not be quenched 
forever. Blessed art thou, 0 Lord, the Shield of 
David. 
The 'Alenu Prayer 2 
It is meet that we should praise the Lord of all; 
that we should ascribe greatness to him who fortmed (the 
world) from the beginning. He made * 
us not as the nations 
of other lands; he placed us not as all the (other) families 
of the earth. He hath not assigned unto us a portion as 
unto them; nor our lot like unto (that of) all their 
multitude. They worship vain things and emptiness; they 
pray unto that-which profiteth not. We worship before the 
King of the king of kings; that stretcheth out the heavens 
and layeth the foundation of the earth. The seat of his 
glory is in the heavens above; and the abode of his strength 
is in the far off -heights. He, is our God, and there is none 
other beside; truly our king, and there is none but he. 
1. As reconstructed by Finkelstein, OP-cit., pp. 127-128. 
2.2 Zh-diti: ý'anslaýtibWai sý- Xrjbmý, O 6, -sterldýpr The-. Jeýki sh--'Baldkgroundid, 
pp - 69ý-70--- 
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Therefore we hope in thee, 0 Lord our God; that we 
may speedily see the glory of thy might, when thou removest 
the abominations from the earth, and the idols shall be 
utterly cut off; when the world shall be set right in the 
Kingdom of the Almighty; and all the children of flesh 
shall call upon thy name. When thou wilt return unto thy- 
self all the wicked of the earth, that. all the inhabitants 
of the world may perceive and know that to thee every knee 
must bow, 'every tongue swear. 
Befo*re thee, 0 Lord our God, let them bow and fall 
down; and to the glory of thy great name let them give 
honor. And let them take upon themselves the yoke of thy 
Kingdom, and do thou reign over them forever and ever, For. 
thine is the Kingdom, and forever and ever shalt thou reign 
in glory. 
Kiddush 
And it was evening and it was morning, - the sixth day. 
And the heaven and the earth were finished and all 
their host. And on the seventh day God had finished his 
work which he had made; and he rested on the seventh day 
from all his work which he had made. And God blessed the 
seventh day, and he hallowed it, because he rested thereon 
from all his work which God had created and made. 
(The words said over the cup) Blessed art thou, 0 
Lord our God, King of the universe, who createst the fruit 
of the vine. 
(The following section varies for Sabbathst festivals 
and New Year. We present here the Sabbath Kiddush. ) 
Blessed art thou, 0 Lord our God, King of the 
universe, who hast sanctified us by thy commandments and hast 
taken pleasure in us, and in love and favor hast given us 
thy holy Sabbath as an inheritance, a memorial of the 
creation - that day being also the first of the holy convo- 
cations, in remembrance of the departure from Egypt. For 
thou hast chosen us and sanctified us above all nations, and 
in love and favor hast given us thy holy Sabbath as an 
inheritance. Blessed art thou, 0 Lord, who hallowest the 
Sabbath. 
(The words said over the bread) Blessed art thou, 
0 Lord our God, King of the universe, who bringest forth 
bread from the earth. 
G. CIRCUMCISION AND BAPTISM 
Two other significant Jewish rites need only be 
menti-oned,.; --. Circumcision-, wasap eLrformed--, on-lallj-malei- Linfantsku 
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on the eighth day after birth as a sign of the Covenant 
with Abraham. 
Baptism, or the ritual washing by one person of 
another, was required of all Gentile proselytes. The 
baptism of John, however, was performed upon Jews, as an 
eschatological sacrament of repentance and the forgiveness 
of sins, and entrance into (or preparation for) the 
Kingdom of Heaven. 
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APPENDIX IV 
WORSHIP AMONG THE QUMRAN SECTARIANS 
Although the manuscript evidence of liturgical 
k 
practices among the sectarians of Qumran is scanty, the 
literature on certain aspects of the subject'is voluminous. 
This is due to the external evidence supplied by Josephus 
and Philo, archaeological remains, and possibl. e -connections 
with other phenomena in the ancient world suggested by 
modern scholars. The subjects of the calendar, sacrifice, 
ritual baths and meals, and the entry liturgy have been 
much discussed, and. we shall endeavour to express an opinion 
in the debate over each. We shall also attempt several 
suggestions with regard to liturgical organization, times 
of worship, and the liturgical forms of praise, prayer, 
instruction and music. 
We accept as a basic presupposition the identification 
of the Qumran sectarians with the so-called "Essenes" as 
1 
proven. 
A. THE CALENDAR 
The sect placed a great importance on the correct 
observance of the calendar. God has appointed the times 
1. With John Strugnellq "Flavius Josephus and the Essenes: 11 
Antiquities XVIII. 18-22p" JBL LXXVII (1958). P. 1079 
and many others. Cf., hoie-vVer, the argument of 
J. 
, 
Massingberd Ford-, "Can We Exclude Samaritan Influence 
from Qumran? " RQ, 6 (1967-1968), that the Qumran 
sectarians may aTso have been -strongly influenced by 
Samaritan thought, and represent an Essenism "predating 
Philo and Josephus . 11 (P. log). 
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and seasons forever, 
1 
and has revealed to the faithful 
remnant of the Covenant his "holy Sabbaths and glorious 
feasts. 112 , The community was to keep the Sabbath according 
to its exact interpretation, and keep the. feasts and the 
Day of Fasting according to the New Covqnant "in the land 
of Damascus.,, 
3 This -sacred calendar is that found in the 
4 Book of Jubilees. 
Mlle. Annie Jaubert has reconstructed this ancient 
calendar. 5 Building on the suggestion of D. Barth6lemy 
6 
that the calendar consisted of 364 days, she arrived. at the 
following reconstruction: the calendar followed the solar. 
year and consists of twelve months of thirty days each. 
An intercalary day is added to the third, sixth, ninth, 
and twelfth month, thus totalling 364 days for the year. 
It is then divided into four seasons of-thirteen weeks 
(ninety-one days)'each. The first day of each season was 
1- IQ M XIV, 13. 
2. CD 111,13-15. 
3. CD VI, 18-19. 
4. CD XVI, 2-4. 
5. Her results have been set forth particularly in 
"Apergus sur le calendrier de Qumrftn, " Recherches 
Bibliques 19--59-)p PP. 113-120; I'Le cal7e-naFiTe-rdes ju-&ILIZE-e-t les jours liturgiques de la semaine. 11 VT, 
VII (1957)p PP. 35-61; I'Le calendrier des Jubilds et de la secte de Qumrftn. Ses origines bibliques, " VT 
111 (1953)9 pp. 250-264; and The Date of the Lasl-Supperp 
tr. Isaac Rafferty (Staten Isl7a-nd, 
IN. 
Y.: Alba House) 
1965. 
6. D. Barth6lemy, "Notes en marge de publications r6centes 
sur les manuscrits de Qumran,, 11, RB, LIX-(1952)v pp. 200ff. 
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a daj of remembrance. 
Since there are exactly fifty-two weeks in'the year, 
every date of the year always falls on the same day of the 
week, emphasizing the unchanging stability of God's 
creation and the Creator himself. Thus the holy days 
and Sabbaths are immovable. 
2, Mlle. Jaubert. has sSown that 
the year began on Wednesday, sometime during the Julian 
month of MarcO This ieads to the further interesting 
observation that all the feasts and holy days consistently 
fall on Wednesday, Friday, or Sunday. Not only so, -but 
a careful analysis of the great historical events of Israel 
show that they always fall on these days also, at least 
according to the tradition of Jubilees and Enoch. Thus 
Wednesday, Friday and Sunday stand out as the days of 
liturgical importance, entirely apart from the Sabbath itself. 
Milik reports that this reconstructed calendar has 
been definitely identified as that used by the Essenes by 
the discovery of fragments of a liturgical calendar found 
4 
in Cave 4 at Qumran. It is now widely recognized by 
1. Jubilees 6.23-29. 
2. Cf. IQ S Iq 15-16. 
3. Morgenstern has contested this, contending that it began 
on Tuesday. "The Calendar of the Book of Jubilees, Its 
Origin and Character. " VT. V'(1955)t p. 60. He also 
maintains that the inte7r-calary day was added to the 
first, fourth, seventh and tenth months. His arguments 
are somewhat strained, however, and most scholars accept 
Jaub ert Is the si s. 
4. J. T. Milik, Ten Years of Discovery in the Wilderness of 
Judaea, tr. =. trugnell (London: SCM Press, Ltd. ). 
T9-59r ý- 107. See also Jaubert, The Date of the Last 
Supper, p. 17, fn- 3. 
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scholars. 
1 According to these fragments, the yearly cycle 
includes seven festivals, held at intervals every seven 
2 
weeks. 
The origin of this calendar is obscure. ý According 
to Jubilees and the Qumran documents it was given to Moses 
himself. 3 - This at least reflects its antiquity. Jaubert 
and Milik maintain, probably correctly, that it preserves 
the calendar used by the Priestly school of the post-Exilic 
4 
period. Jaubert is certainly correct in asserting that 
the origin of Wednesday, Friday and Sunday as liturgical 
days is linked to the question of the origin of the 
sabbatical week and the creation narrative., 
5, 
But whence comes this calendar in-the first'place? 
The number fifty was very important in the calendar, -as 
evidenced by the prominence of the Feast. 'of -Pentecost and 
the fifty -day interval between f easts., - On-, -this, basis 
Morgenstern has'attempted to link it'Up'with. an ancient , 
pentecontadal calendar. 
6 
On the same-basis', Dupont-Sommer 
1. See F. M. Cross, The Ancient Library q. f Qumran (London: 
Gerald Duckworth & Co. Ltd. 2 1958) P- 36; Milik, _op. 
cit., 
P. 107; Millar Burrows, More Light on'the Dead Sea 
Scrolls (London: Secker & Warburg, 1958) P. 373; 
Morgenstern, op-cit.; A. Strobel,, 
( 
"Funkti onsf9higkeit 
des essenischer Kalendars,, 11 RQ, 3 1961-1962)9 PP. 395-412. 
2. G. -Vermes, The Dead Sea Scrolls in En&lish, Rev. Ed., 




Cf. the, report 
of Yigael Yadin,, "The Temple Scroll, " The-Tiblical 
Archaeologist, XXX, (Dec. 1967) that new "Temple 
Scroll" confirms the use of this calendar, and includes 
a description of the festivals,, including two extra- biblical ones, the Feasts of New Wine'and New Oil, held 
also at fifty-day intervals U38). 
3. Jaubert, The Date of the Last-Supper, -: p. 31.,, 
4. Ibid., p. 38; Milik, op. cit., p. 110. 
5. Jaubert, The Date of the Last Supper,, p. 39. 
It P 
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has argued for Pythagorean influence. 
On the other hand, the concept of twelve months of 
thirty days each is equally central to the calendar. On 
this basis'Strobel has argued very eruditelyZ for a 
connection with-a widespread ancient calendar of 360 days, 
also based on twelve months of thirty days, with five or 
six intercalary days added. He traces this calendar back 
to taypt, but gives evidence of its use as the basic 
calendric principle in the whole Hellenistic milieu, 
especially in Syria and Arabia. Of special significance 
is the dating of this calendar from the Spring, as at 
Qumran, as opposed to January (Julian) or Autumn (Babylonian). 
The intercalary days were added to the Fgyptian calendar at 
the end of the year, and had the "odium of unholiness. 0 
Strobel claims that this solar calendar formed the basis 
for the Qumran parallelý whose only uniqueness lies in its, 
sabbatical prindiple, which results in the 364 day calendar 
with the intercalary days added seasonally as liturgical 
days of remembrance. 
Strobel's theory alonev however, does not account 
for the role of the pentecontad in the calendarl and neither 
theory attempts to account for the sabbatical principle. 
In fact, the Essene calendar uniquely brings together all 
three calendric principles (pentecontadal, sabbatical,, 
solar), and this is probably evidenceAhat all the' sources 
1. A. Dupont-Sommer, The Jewish Sect of Qumran and the , 
Essenes, (London: Val-e-na-Einet Mitchell & Co. Lt-d-., =954), 
Pp. 111-117. 
2. Strobel, op. cit., especially pp. 405-412. 
3.?, Ibf& z-p. p 408ýS- 
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suggested (pentecontadal calendarg Pythagoreans, Egyptian CD 
solar calendar, and -sabbatical principle), influenced its 
formation'. 1 
A 364 day calendar immediately raises the question 
of its correspondence with reality. In only a few years 
anyone could see that it did not'corre*spond to the 
rotational year. There is no apparent evidence of any 
attempt at intercalation in the texts. Somd'conclude that 
this indicates'its theoretical nature, and that it was not 
a functional calendar. 
2 
There is some evidence that it was'used, however. 
Burrows points out that there were twenty-six orders of 
priests according to the War Scroll, whichý figure differs 
from the. twenty-four in orthodox Judaism. But according 
to the Mishmaroth of Cave 4 the lunar calendar was co- 
ordinated with the solar calendar of, the sect every three 
years, so that the two cycles of priestly courses come out 
l.. The Samaritans also followed this'solar calendar, and 
this may well argue for Samaritan influence at Qumran, 
Ford, op. cit., p. 123. This still does-not fully 
explai7n--t-Fe--origin of a 364 day calendar. Reference may 
be made in passing to the highly controversial and in- 
creasingly debated work of Immanuel Velikovsky, in which 
, he argues from scientific and literary evidence that, 
among other things, for a period of several hundred years 
before the middle of the eighth century. B. C. the year 
, 
actually consisted of 364 days. See Immanuel Velikovsky, 
Worlds in Collision (New York: MacMillan, 1950); Ages in 
Chaos (New York: Doubleday 1952); and Earthin Upheaval 
FN-ew York: Doubleday, 1955ý- 
2. So Jaubert, "Apergus sur le calendrier de Qumran, 11 p. 19; 
Morgenstern, op. cit., p. 64, says that'in all non- 
religious matT-e-rs-7he Essenes followed the calendar of 
normative Judaism. But it is difficult to conceive of 
these Covenanters as making any distinction in the 
modern sense between "religious" and "secular. " 
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together every six years. 
1 The solar calendar was in 
serious conflict with the Babylonian lunar calendar 
followed'by- normative Judaismv and Milik suggests that it 
may have been an attempt by Jonathan to suppress the older, 
priestly calendar and enforce. the new, lunar one. in an 
attempt at "Hellenization" whiCh,, constituted the main 
cause of the schism that drove the Covenanters into 
separation. 
2 
Jaubert gives evidence of the vestige among post- 
biblical Jews 'of a twenty-eight year -solar cycle in which 
a month of thirty-five days was intercalated. 
3 This would 
keep the calendar in exact correspondence with the 
rotational year. She admits of no pre-Christian or Qumran 
evidence, however. 
Strobel takes up this suggestion and gives further 
evidence of important calendric events-and changes in the 
ancient world, all of which are dated in years the 
intervals of which are divisible by twenty-eight, and which, 
in fact, correspond to the years'of the renewal of the 
twenty-eig'ht year solar cycle. He shows, furthermore, 
that every eighty-four years (three solar cycles) the, 
lunar and solar cycles correlate. This is especially 
significant in that, according to Strobel, the important 
calendric events took place in 234 B. C. P-. -150 B. C., 66 B. C. 0 
and 19 A. D., all of which are separated by eighty-four 
1. Burrows, op-cit., pp. 375-377. 
2. Milik, op. cit., pp. 110-112. 
3. Jaubert The Date of the Last'Supper, Appendix II, 
pp. 129 136-. 
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years and'in-fact are the years of the'coýrelation 
between the lunar'and solar cycles. 
It'ma'y well be that, there is something to the 
suggestioný'of a thirty-five day month"intercalated every 
twenty-eight years', altiioýugh the evidence'-so far is 
entirely external and circumstantial,. "' 
We would-suggest another'po " ssibl'e'solution, arising 
out of-the texts themselves, for further inquiry. Dupont- 
Sommer has called attention to the-'str'ange*passage in IQ S Xt 
6, whi'cih'hý'reEýds 'as' "the supreme - 'sancti-ty"of -the sign N. 11 
2 
In Hebrew, nuh' s'tands for fi - fty Dup I ont-S omm, I er amasses 
evidence - from Philo that fifty was'consider'ed the perfect 
number, largely because it is the sum, of, all the sides of 
the 'right' angled triangle, which 'ýLccordin'g'-to, Philo is the 
mostýelementai and venerable of existing, things, raised 
to the second power. The rightý-angled-triang'le, as well 
as the'origin of I the four s, easons, " is' attribute"d-to the 
Pythagoreans. Josephus compares the , Ess6ne's to the 
Pythagoreans. Thereforep-concludes'Dup'on"t-S6,, nmert the 
Essenes were influenced by the Pythagoreans. '', 
He may well be right, bUt-he'has, overlOoked the 
broader' context of th-e. passage I and'its possible wider 
meaning. Building on Brownlee'S"detectiori of an acrostic 
in IQ S X, 1-6, formed by the letters"aleph, - Mem, and nun 
(Apien), ' Baýrthe**lemy has pointed out3'that they signify, 
1. Strobel, op. cit., especially pp. 405-412. 
2. Dupont-Sommer, op-cit., PP. 111-ý117- 
3. Barth6lemy, op. cit. 9 pp. 200 ff.,, 
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respectively, one, forty, and fifty, which, when added to- 
gether, total ninety-one, which is the number of days in 
each season of the calendar. This observation would re- 
inforce Dupont- Sommer Is argument, since the Pythagoreans 
are reputed to have originated the fou1r, seasons. 
While acknowledging Barth6lemy's observation, we 
would suggest the possibility of an even deeper meaning. 
One plus forty plus fifty do total ninety-one days, and' 
this might indeed constitute an IIA, men1,11 to the Essenes. But 
an even greater "Amen" might-be forthcoming if the 
acrostic "Amen" also signified that one, month every forty 
years of fifty days was to be intercalated. This would 
also correlate the calendar with the rotational year. The 
intercalary period would have the added, significance of 
being a pentecontad, which was basic to their calendaric 
thinking. Furthermore, the one plus forty plus fifty 
formula, totalling the number of days in a season, would 
appeal to a sect so concerned with the calendar. 
Certain problems can immediately be seenp such as 
that created by the insertion of an-extra day into the 
sabbatical system. This could have given rise to a 
special day of remembrance, however, which, would not have 
been considered as part of the week, just. as the yearly 
intercalary days were not considered part of the. month. In 
any case, we offer this suggestion as a possible hint of 
intercalation in the texts themselvest-for, further 
investigation. 
1. There may be. a possible reference to this intercalary 
pqr., iod. dn_. IQ. _Z -X,.. 
P --where ýthe-Mashkil__vows., _to_ bless G6d)ttla[i; a-tlidibdgtnhirfgi-iof)JthdiT! --weekýd,. s -1) n -7 -7-1 foi, - thd-titýe-of --1iVdrtYq (oj- Jubil'6e-,. ) 
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Mention should also be made of the recent discovery 
of astrological manuscripts at Qumran. Th6se finds corro- 
borate the evidence in Philo and Josephus that the zodiac and 
corresponding astrological ideas, which" were widespread, in 
the ancient world, had also some'influence within Jýidaism. 
B. SACRIFICE" 
This 4 variant calendar was'in direct conflict with 
that of the orthodox Judaism of the'Temple, which-followed 
the Babylonian'calendar based on the''lunar'cycle. ' The 
Temple priesthood was considered corruptýýandýthe Temple 
sacrifice defiled. 
2 The Covenanters", ýere, -enjoined to 
I'spearate from the-sons'of the pit, 113-referring, apparently 
to the illegitimate a#inistrators of'the'Temple'who became 
rich by robbing from its treasury., 
4 
It is by no means clear, however, just what the 
practice of the Covenanters was with regard'to sacrifice. 
Modern scholars are divided into three I camps: *(l) those'who 
hold that they practiced no sacrifice, ý temporarily substit- 
uting prayer, righteousness, the study of the Law and 
common worship until the last, daysq when true Temple 
sacrifice would be restored; (2) those who maintain that 
they practiced sacrifice-at-the Temple, -. 
but-separately and 
on their own terms; - and (3)-those4ho-argue that,. they 
1. Jean Carmignac, "Les horoscopes-de, Qumran, " RQp' 5 (1964- 
1966), pp. 199-217; M. Delcor.,,, "Recherches-sur un 
horoscope en lanmie hebraiqueýprovenant: ýde Qumran, " RQp 5 (1964-19661-, pp 521-542. 




4 15, - -IQ'-(pljab-, tVIIr-DXI-rUT- 
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practiced sacrifice at Qumran itself. 
Those who hold the first view point! out the antagonism 
toward the Temple which existed among'-the-Covenanters. 
CD VI, 11-16-contains an injunctionCagainst! entering the 
Temple 11to, light His altar in vain. 11'based''onýMal. 1.10. 
It goes on to enjoin separation 'from ý the z "wealth" of the - 
Sanctuary. "' IQ S IXv 3-5 is interpreted so'as, to -read 
that atonement is effected llwithout'ýthe, --flesh of holocausts 
and the fat'of sacrifice. ' (For) and, prayer rightly 
offered shall be as an acceptable fragrance of righteousness, 
and perfection -of way as a delectable 'free-ý-will' offering. " 
2 
This is understood to mean that sacrifice was not practiced 
by the Co'venanters. it is usually acknowleaged'that they 
were not'opposed to sacrifice in principle, aný they 
may even have participated in it at one'time; but they 
finally broke-with the Temple sacrifice. 
3- 
The War Scroll., howeverp_shows'that they-were not 
opposed to sacrifice. 
4 On the'contrary, ý, *, the-Cov enanters 
represented a conservative, priestly-school, and would 
probably not have overthrown, or suspended the'sacrificial 
1. So Joseph M. Baumgarten, "Sacrifice and Worship Among the 
Jewish Sectarians of the Dead Sea (Qumran) Scrolls 
HTR, XLVI (July, 1953), p. 
'143. Cf. P. 3279 fn. 4: 
' 
above. 
2. So Vermes, op-cit., P. 87. 
3. See Burrows, o clit . pp. 258., 363--ý366'; '-Baumgarten o cit-, pp. l42-Mci54-l57; -- Vermes, op-cit., pp. 
A. Dupont-Sommer, The Essene Writings from Qumran, tr. 
G. Vermes'(Oxford: Basil Blackwell,, also 
Dupont-Sommer, The Jewish Sect of Qtvaran, pp. 97-93, 
where he mentions the baths and meals the principal 
rites and basic sacraments of the sect; see also Edmund 
F. Sutc 
- 
liffe, The Monks of Qumran., (London: Bums & Oates, 
1960), pp. 82-83,109-110- 
4. IQ M 11,5. 
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system. - The passage in CD VI is not at all clear; At 
could, just-as easily be an injunction against -the vain use 
of the altar rather than the use of an altar at all. 
Carmignac has pointed out that the, Hebrew preposition 
in IQ S IX, 3 can mean either "by means _ofl", 
or "more than, if 
but hardly "without. 111 He goes on, to argue_that, the passage 
is quoted in IQ M 112 6 in such a way as -Ito indicate that 
the author could not -have understood the IQ S passage as a 
2 
renunciation of expiation by sacrifice.,,,,, Milik adds a 
post-scriptum to Carmignac's article in, which he notes, that 
a fragment from Cave 4 omits l, -o! 3 
before,, "and the fats of 
sacrifice, " thus governing the ref erenpe -to "prayer rightly 
offered. " According to Milik this proves . 
that tho author 
(or scribe) understood in the sense.., of "by means of" 
and thus affirms the efficacy of sacrifi_ce.,,, 
The Damascus Documents which seems, to -have been com- 
posed a, little later than IQ S, contains., s. everal, provisions 
governing sacrifice. They include references-. to the sin- 
offering, 
3 the burnt- and cereal-offerings, 
4 
and the froo- 
will-offering. 
5 The sect wa s-founded by a High Priest of 
the legitimate line6 and would not easily have given up 
sacrifice.. 
1. Jean Carmignac, I'Llutilite ou 11inutilite des sacrifices 
sanglants dans la 'Regle de la Communaut6l de Qumran, " 
RB., LXIII (1956), pp. 524-532. 
2. Ibid., PP. 524-526. See also, Matthew Black, The Scrolls 
and Christian Originsq (Edinburgh: Thomas Nel and Sons, 
Ltd., 19bl), pp. -40 ff. 
3. CD IX, 14. 
4. CD XI, 17-21. 
5. CD XVI, 13. 
6. IQ pHab 11,8; 4Q pPs- 37 11,15; IQ M XVII, 2-3. 
330 
To be sure-, 'Philo says that their devotion- is shown 
"not by any cult of animal sacrifice, but in'their resolve 
to maintain the" sanctity of their minds. ' 111, -'But Philo ts 
tendency'toward Hellenistic apologetics is well known, and 
this may only reflect the Essenes' 'inýsistenc"e 'on "perfection 
of way" as'a prerequisite to valid'- sacri fi c e, ý in' the same 
2, 
way as it was to entering the ritu7al*baths. 
Josephus says tlýat the Es s en'e-s 6ýendl 'offerings ýto tho 
3 Temple. The following stateine'nt 'is idi'sput'ed.,, ý He either 
says they do or they do not offer sacrýfictes. 'Black points 
out that the negative reading-is found-ohl'y in-manuscripts 
based on the sixth century translation"of Cassiodorus, iqhich 
4 he says has be-en'misunderstood. -'Josephus toes on to say 
that they refrain from the common enclosure and offer 
sacrifices among thems - elves. ' 'Strugiiell'Maintains that 
-Josephus definitely says they oI ffered'sac, 
rifice, ý' but' that 
tlf& text admits of either (a)"eis6where, In"tlie' Temple,, " or 
(b) somewhere else entirely. '5 "-Black''ar-gues that' they 
participated in the Temple 5acrifice, "but-'seýarately'and 
6 
on their own conditions 
1. Quod omnis probus liber, XII. 
2e So Cross oD-cit-, p. 75. Cf...., the'discussion of baths 
below, pp. --7+5 YX-3 
3. Antiquities XVIII,, 18-22. 
4. Black, op. cit., p. 40. '- 
5. Strugnell, op. ci ., pp. 113-115. 
60- Black, op. cit., pp.. 40,165' - 
-t- -_ t- - -_1 
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Strugnell pref ers the view that --they , of fered sacri- 
fice at Qumran. 
1 Adherents of. this viewagain call, 
attention to the fact that, although they were a priestly 
sect, the Covenanters held the Temple - to be def iled and 
the priesthood false. 
2 Strugnell, points out that Ahe 
concept- of a heavenly sacrificial -cult at this early date 
shows their antagonism toward the, Jerusalem , Temple. 
3, 
Several areas have yielded - the bon'es, of animals which ýhad 
been slaughtered and eaten, and, then. neatly placed in jars, 
or between large sherds of jars and buried. 
ý,,, 
The cultic 
hall (Loc. 77) was oriented toward the west, as was the 
Jerusalem Temple. 5 BatLng*a'rtel has -shown: the., similarity 
between the Entry Liturgy (CD I-II) and t'several Old Testa- 
ment passages which von Rad as early 'as 1938'had argued on 
form-critical grounds belonged tolsome"cultic ceremonys 
probably Pentecost. 
6 
This would"suggest that the Qumran 
liturgy was definitely based onthe Temple, liturgy. This 
is further corroborated by the arguments, of Lehmann that 
several manuscripts belonged to the, Yom* Kippur,, liturgy. 
7 
1. Strugnell, op -c it pp - 114-115 
2. So Cross, op-cit., p. 75;, cf., IQ pHab, VIII, 8-13t XII, 
7-9; CD VI, 11-14. 
3. John, Strugnell, "The Angelic Liturgy, at Qumran - 4Q Serek 
Sirot 10lat Hassabat, " Supplements to Vetus Testamotu-m, 
Congress Volume (Oxfordp 1959), P. -335. 
4. R. de Vaux, L'archeologie et les manuscrits de la Mer Morte 
(London: Oxford University Press, 1961),. p. -10. 
5., Milik, op. cit., p. 104. 
6. Friedrich Baumggrtel,. "Zur Liturgie i, n der, 'Sektenrollel 
-vom Toten Meer. " ZAW, LXV 
(1953) --pp. -263-265. The Old 
Testament references are Deut. 3ý; Ps 789 105,106; 
Ezra 9.6ff.; -Neh. 9.6ff.; and Dan. 9.4f. 
7. Manfred R. Lehmann, . 11  Yom, Kippur" 
in'ý Qumran, RQ 3 
(1961-1962), pp. 117-124, 
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Cross argues that the Essenes had a sepýrate calendar, 
so why not a separate sacrifice? - 
They. could get their 
rationale from the Mosaic camp, in the wilderness, where, 
sacrifice was offered. He also, draws a parallel, to. the 
Temple and cultus established by Onias at Leontopolis in 
Egypt during the Maccabean period. 
S. H. Steckoll has recently argued extensively, for a 
2 
sAcrificial cultus at Qumran* We cannot list all of his 1-1, . .11. ." 'I- ý$ .1-"-ýz. 
arguments here, but his chief ones. are as, follows: 
(1) Bones were also found, buried in jars at, 
Leontopolis in connection with., the, consecration, of the 
Temple. Since Ezra 6.17 mentions. thesame, animals, (bullocks, 
lambs, rams and goats) as being sacrificed_at the consecr- 
ation of the restored Jerusalem Templev Steckoll. concludes 
that the bones at Qumran were those of animals'' sacrific, ed 
at the consecration of a Temple there.,,, 
(2) An altar has been discovered at Qumran. 
(3) He points out detailed, cprrespondence, between 
the cultic, hall and buildings at Qumran 
ýnd, the Temple at 
Leontopolis, as well as the Zadokite connection. 
CD XI v 21 -. XII., 2 mentions, a "house, of prostration" 
and the "city of the Sanctuary. ". - 
Steckoll points out that 
Mishnah Shekalim VI, 1-13 mentions prostrations in the, 
I -11ý 1; 11. ý" Iýý -11-; 111 '-1 
Temple, and he refers to R. H. CharlW-view'that the, "house 
of prostration" must be alemple. The, ', 'city of. the, 
Sanctuary" immediately followin 
'must, 
refer to. Qumran itself 
- -9- 
1. Cross, OP-cit., P. 76. 
2. S. H. Steckoll, "The Qumran"Sect in Relation-to the Temple 
--, -ýf-Leontopolis,, 
11 RQ'6, (lq67-'l968)-pp, '55-6q* 
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and not Jerusalem, for the injunction to celibacy would 
hardly apply to the latter. Thus'the 11house Of 
. prostrationt, must 
be the "Sanctuary"' which-is at Qumran. 
(5) He draws attention to severa'1-1iturgical parallels 
to the Temple. He also adduces se ve .rI al, I other circumstantial 
arguments. 
Stýckoll concludes that ther'e"'w'as'a definite relation- 
ship of some sort between Qumran and , Leontopolis, and that 
this argues in favour of sacrifice at Qumran. * 
.Iý .ýýý t_ - Steckollts article is'p'ersuasive I ''but se veral . items 
. 
require comment. According t6'de'Vaux,, the bones at 
Qumran were not found imbedded, in the walls them I selves, - as 
at Leontopolis, but were buried beneath 'the surface of'the 
ground, and sometimes not even buried at all. Furthermore, 
the remains are found in seven different'locations, - only 
one of which is even-near the cultic '1ýall '(which Steckoll 
claims was the Temple), and in'both Periods I and'II. 
1 
1 11 -41 _I 1 11 ,- Steckoll' s source for the' evidence -at Leontopolis --is 
W. M. Flinders Petrie. 2 Petri ,e do I es" n6 t "sa yýý, 'howev_erq that 
the practice of burying bones in 6"fc'undiatio'n'wa's confined 
to the consecration of temples; on'the contrar it was yo 
usual in Palestine, dating ba_cýý"to'- , an-oriiginal infant 
sacrifice, at the foundation'of'any'public construction. 
If the bones found at Qumran are, th6, remain Is of a conse- 
cration sacrifice (which is by', no "means certain) ýthey do 
not necessarily therefore'indicate -the,, consecration of a 
1. de Vaux, op. cit., p. 10. _-, 
2.112sos and Israelite Cities (London: University College, 
p. 22. 
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Temple (although they could)., 
Steckoll has a photograph and, sketch of, the "altar" 
which he himself discovered at Qumran. ,, 
Dr. Moir and 
Dr. Watkins of the University of Edinburgh,,. in a verbal 
consultation, have indicated t4a, tthis_ is,. by. no, ý means 
definite. The stone article mentioned -is, rather small for 
an altar (1011 x 10"), and may be a watering trough, wash 
basin or any number of things, On the_bther', hand, it is 
exactlyAhe shape, with the dimensionsýscaled. down by, half, 
of the. hollow bottom (P ) Tj ) or central, basin -of the altar 
in Ezekiel' s Temple (Ex. 43-13-17) It, seeT4s ýo lus, 
fore, that it may well be the 1) )JT of an altar', at'Qumran. 
"The house of pro strationl, '- pay, b. e. ,: ýýhe, Tempýe, but it 
may just as well ref er to the cultic hall as, a, local 
synagogue. The Hebrew can also, 
_be. ý, 
translated ! "house of 
worship. " Its orientation tOward-Jerusalem, is, in accordance, 
with contemporary synagogal architecture. 
ý--.,. L. Ginzberg 
understands the 11house of prostration"as the central 
synagogue in "Damascus, " which had adopted Temple rituals. 
3 
Furthermore, Sutcliffe, has pointed out that sacrifice 
away from the Temple wouldýhave'violated"Dý, -ut. '-', 12.5ff, '- 11, 
4 14. The apostasy of the Temple would have, provided a 
rationale for separate sacrifice, '. however. 
1. Mada January, 1965v pp. 246-247ý: ý, 
2. See Appendix III, I'Synagogue'Worshippllp', ' 275 'fn., 10. 
3. L. Ginzberg, "Eine unbekannte judische_,, S6kte, 11-MGWJ, 
56 (1912) p. 547, quoted'. in, Baumgarten',, -, ' D. cif-_, 
pp. 146-147. 
4. Sutcliffe, op-cit., p. -110.. 
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That the Essenes were not totally-, separate from the 
life of the Jerusalem Temple is seen, in, Josephus. They 
sent offerings to the Temple; 
1 Judas, "of Essene extraction, 
was observing along with his disciples, as, Antigonus passed 
2 through the court of the Temple; theý, ', 'Gate. of the 
3 Essenes" on the Wall of Jerusalem may, indicate Essene usago 
of the Temple. 
The final word is"yet to be given. The evidenc 10 so 
far inclines us to the view that sacrifice was offered at 
Qumran. The community was no mer, e re-established priestly 
community, however. The Covenanters may have, been more 
influenced by Pharisaism. than Sadduceeism, as Driver, 
4 
suggests. This is seen in their insistenceýon theý- 
importance and efficacy of prayer, _, 
righteousness and the 
study of the Law. GtIrtner has convincingly argued, for the 
use of Temple symbolism among the', Covenanters as basic to 
their self-understanding. 
5 Thus their, w 10 rship. would be an 
1. Antiquities XVIII, 18. 
2. Wars, I, iii, 5. 
3. Wars, V, iv., 2. 
4. G. R. Driver, The Judaean Scrolls (Oxford, ' 1965)9 P. 94. 
The suggestion that there was a strong Samaritan influence 
at Qumran (Ford, ýp. ci . 
), may counter this. , The*Samar- 
itans also strongly em hasized study of the Law, however (Ford, op. cit., p. 1223. ''Samaritan influence, might 
explain the origin of a, cultic sect at-Qumran, separate 
from Leontopolis. Their-connection would be, in-the,. 
Zadokite priesthood, which Qumran and Leontopolis , supported, as did the Samaritans (Ford,, opecit-,, p, 116). 
Samaritan influence and antipathy toward rh-(e---Zrerusalem 
Temple may well argue in favour of a'sacrificial'cultus 
at Qumran. Cf., however, the new Temple Scroll, as yet 
unpublished, which, according to Yadin. op. cit., p. 1399 
locates the Temple in Jerusalem. ý,, -, 
5. Bertil Ga"rtner, The Temple'and the Community in Qumran 
and the New Testament, (Cambridge: -At thi-University-APress, 
1965). 
-.. 
According to -Ggrtner,, -- 
they. -9 onsi dere d, them solve s,.,. to tconstit-dte-,, ý-Lth&l-týoifndatidri cat atl-dth tI#hd I-hoýj so . -of otrtithp it (Contd, 
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of _bothý the' Temple, and intensification of the daily liturgy,, - 
, the synagogue. We know that the two-institutions were 
closely linked in Judaism, and ý'that there ýyas, even- a synagogue 
maintained in the precincts of the Temple itself. Thus we 
may use the liturgies of -both institutions -'as, parallels with 
Contd. and the true Temple, " (pp. 23-24),, in lieu of the 
defiled Temple in Jerusalem_. ',, ý,, Their, z lives , 
of'obedience 
to the Law, praise and prayer are the true spiritual. 
sacrifices of this Temple (p. 47). -----ý They Idid ýlook -forward to the re-establishment of Jerusalem'as the contra of the 
world and the dwelling place--, of God, (p. '124)., 
G*a*rtner assumes that the Covenanters, - therefore, did 
not practice bloody saorifice'latl'all, ý,. 'butýconsidered their 
"spiritual" sacrifices to be real sacrifices and the ful- 
filment of the Law. He points. 'out- 
- 
theirý`insistonce on 
holiness and justice as acceptable offerings, coupled 
with their criticism of the Temple and'its cultus, and 
asserts a link with the prophetic tradition of the Old 
Testament (pp. 42-46). 
His main thesis, the use of Temple symbolism by the 
Covenanters to describe themselvesp . is, convincingly argued. His sub-thesis, that they practiced-no sacrifice at all, 
has several weaknesses. It-is, basedýin,, part-on his 
exege si s of four pa ssage s (IQ S V. 5ff - P' IX - 3ff -P CD XI. 19ff., and 4Q Flor. 1.6-7) which are quite capable of 
variant interpretations. He ignores several passages 
to which we have alluded which assume, the, practice of 
sacrifice among the Covenanters. -1He also takes no 
account of the fact that the - prophetic, tradition of the 
Old Testament, while castigating impure sacrifice and 
insisting on personal holiness, 'by, no. means derogates 
or repudiates the Temple sacrifice itself. Finally, 
he does not speak to the problem, of : how a Zadokite 
community could actually do away-with sacrifice and still 
be obedient to the Torah. 'ý- "- *ý . ý. " ý:. ,, ý, --I It would seem to us thatýthe Community could well 
consider itself the interim-, Temple -- in'- the wilderness 
during the days of Belial until the restoration of the 
Jerusalem Temple and still, offer "sacrifice. - Indeed, the 
very concept of the Community constituting the Temple 
could provide further rationale-for'so'-doing*" If, , Yahweh were no longer dwelling in the'Jeru , Salem Temple 
but among the Covenanters, then 1t would' seem plausible 
that they should offer up sacrifice where they were. 
As GUrtner points out, --however,,, it- is' important to 
recognize that although the distinction between priests 
and laymen is maintainedl. the*-requirements ' 
for the 
priesthood are extended to cover, the whole ý. community, (pp-L4-8) thereby paking it'a' special priestly. community, 
and-., rfbtýejjuSt-, ýa, miniature-tiv-ersioncof cW pu: ru. rI - 
srael! Un itho iic 
desert-; -' 
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which we may compare liturgical references An the Qumran 
literature. 
Mention should be made of 'the-. passage: in'IQ, M-II,, 
according to which the cultus', will- be, re-Organized 
in. the last days at the time -of - the - Release as zfoll6-ws: 1ý 
-first in rank is the High Priest, and 
his vicar; '; 'nekt. ýcomes 
-the twelve chief priests.. 'who shall, minister- at". the'ý daily 
sacrifice. Below them are the leaders of the twenty-six 
priestly divisions who shall minister Yiný, their divisions. " 
Next come the twelve chiefs oftheýLevites. - I one'fOr each', 
tribe, ministering Ilin their, own places; "-'belowtheml are 
the chiefs of the tribes and heads of,, family o f"the congra- 
gation, who attend daily at the-gatesof-the Sanctuary. 
The leaders of their divisions,,, men, over, fifty, years, of agog 
are to attend at their appointed-time'so on new moons 
Sabbaths, and appointed days., -, " 
This is interesting chiefly-be'cause, of-the, apparent 
in 'which references tothe Malamadot service, inAhe:, Temple, -, 
the sect may have participatedý, ý -, ',,, The,, chief s-z of 'the, tribos 
and heads of family, as well-as the, --elders, -f-Ilattend" at- 
the gates of the-Sanctuary. '',,, -ýTha_t-the;. 
'settingýis-, Jerusalem 
-is-clear from the context of_, _the, ýWar 
Scroll (Ij. _'%VIIj, XII). 
The'gates of the Sanctuary-is, the place where'-the, Malamadot 
service was probably held. It wasýa'sort. of.,, synagogue, -, 
service in the Temple, conducted and, attended, by. leaders and 
representatives of Israel'. -and'served-as a vital connecting 
2:. Se e App endix I II, it Synagogue Worship 
"p. 272 and 
Appendix II, "Temple Worship-. " pp. 252-253. ' 
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link between Temple and synagogue un-Judaism. % 
Participation in the Mal amadot service of 'the 
-. -I 
%Teru. salem Temple may explain Josephust 'reference 
to-the 
- Essenes' sending. of offerings to the Temple, although con- 
ducting their own sacrifice elsewhere. It would'also, have 
provided a link between the Covenanters. and the Temple, 
while not necessitating their participation in the "vain 
use of the altar. " 
It is interesting that the. leaders, of,,, the "divisions" 
(the same term, by. which the, Mishnah refers 
to the Matamadot divisions) are over, fifty. years,, * -. i. e., 
'? elders". In IQ S"VI., 8 "elders" are mentioned, as taking 
the second seats in the assembly behind the, priests. -, 
Levites are not mentioned at all, %'even -though the referenco 
is usually to "priestso Levites, and all thexest, of the 
people. But that "elders" are: not, to be equated with 
"Levites" is clear from the War -Scroll-, text which we have 
been considering. It is only in- I the_, seating. for the 
assembly that elders are mentioned;., '. otherwise the distinction 
is made between priests, Levites, ý-and. Men of: the Community. 
We have suggested in the, appendixon -, "Synagogue 
Worship" that the "elders" may'be 'those selected, to 
to the Malamadot, who attend at the'synagogue, service in the 
Temple on a rotation basis to -represent -the, people. 
' These 
Malamadot could be priestsq Levites-or laymen. If the 
"elders" were the men of the Malamadot, it would explain 
1. See Appendix III, "Synagogue, -Worship. " p., 274, ý 
fn"' 
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e" i"II Q` S, this peculiar reference to them' er n VI 8. The 
"elders" at Qirnran would probably include all Ythe - Levites 
as well as certain men of the community el. ecte'd -(or selected) 
for the Ma-amadot office. The lay"elders', would enjoy a 
seat of honour at the assemblies, but'in order of rank would' 
still be classed as Men of the 
'Communityeý 
C. THE RITUALý-MEAL 
about ''the' eating habits, o'f the Much has been written'', 
Covenanters of Qu-nran. It h, as been'-aýs . erted'that there' 
were cultic meals of bread and wine irý which only the 
i nitiated could participate. 
2- T-h-e mea 1-s -1ý were" suppo I so Id to 
have been a "cultic action or drama"co'n6erned with the 
celebration of the mighty acts of'deliverance of Israel- 
by her God,, 3 which looked forward'to, the-'6sChatological 
4, - Messianic banquet as well. 'Dupont7Sommer goeslSo-far as, 
to say that the baths and'meals are'the principal 'rites 
t. 5 Kuhn'ha's'e -worked and basic sacraments of the'sec ven 
out an elaborate theory that'the"cultic'meal not only, 
included the regular Jewish blessings, 'but a'special one'-' 
of their own, so that there'was first a. blessing over' the 
bread, then one over the bread and,, wine, then. the meal,, -then 
p 104; '-' Dupýont- 1. Milik, op. cit., p. 106; Black""6p. 'cit. g. I Som-mer, The Essene writings from Qumran, p;. 49-50. " 
2. ' Black, op. cit., p. 104; Dupont-Sommert The Jewish Sect 
of Qumran, p. 100* -- 
3. Black, op. cit., p. 112. 
4. Ibid., p. 112; Milik, o. p. cl*t.,.., p. 106; '-Vermos, op. cit., 
P. 47; Cross, op. cit. P., 651'; , 
Dupont-Sommer, Te Essene 
Writings from OLLmran, pp 50 f;. - 
5. --Dupont-Sommer, The Jewish Sect of Qumran, pp'., 97,98., 
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ablessing over the wine! He goes on to'tie in the meal 
with the Jewish Egyptian writing Joseph and'Asenath, 
arriving at the "conclusion" that the meal was probably 
-sacramental, mediating life and immortality, asýthe ritual 
baptism mediated forgiveness. 
2 All of this, is ýL prelude to 
his further "conclusion" that the Lord's Supper was, based 
on the cultic meal of the Essenes. 
3: 
The evii1ence itself is not as clear as, some of modern 
-scholarship. Josephus says 
4 that the Essenes work in'the 
morning., return at noon, wash, put'on white: garments and 
partake of a meal together, which was accompanie 
Id_, 
by, the, 
usual Jewish blessings. There is no reason to suppose', _, 
from Josephus that it partook of the character of, a 
5 
, sacramental" meal any more 
than any other. Jewish meal. 
Its uniqueness lay in its communal character, and, the 
white garments worn by the men ofýthe, Community. _J6sephus 
goes on to, say that if there be any. stranger,. they sit 
down with them. This hardly, squares wiýh, the'idea that 
only the "fully initiated" can participateo 
The evidence in the scrolls is scanty as wello 'Thero 
are Only three clear references-Itolthe communal meals. 
1. Karl Georg Kuhn, "The Lord's Supper and the, Communal 
Meal at Qumran 11 in The Scrolls and, the New Testament, 
edo Krister Stendahl7TL-ondo-n: SCM Press Ltd. , 1958) 
PPo 71-72. 
2e Ibidop Po 77o 
3. Cf. the discussion and refutation in R. D. Richardson, 
Introduction and Supplementary Essay to'H. Lietzmannj 
Mass and Lord's Supper (Leiden: EoJ. Brill, 1953ff. ) 
PP. 352-355o 
4. Wars, II, viii, 5; Anjiquiti - es,, -XVIIIp, 22oý, 
5. F. Charles Fensham "Judas' Hand*-in , 
the Bowl pnd 
,,,,, 260.7.,., Also . -Richardson -11 -RQ -- -1966- Qumran, 5,; (19&4 
2RMIIýý p . 3537-3. 
341 
IQ--IS VI, 2-3 says that they shall "leat in' comiýon`and'ýray' 
in, common and deliberate in common. "-- This -only''indicates 
the communal character of their life. '. , 'The'followirig 
C, 
passage, VI, 4-5, says that when'the table has been pro- I 
pared for eating and drinking the Priest (one 'of whom must 
always bb'present) shall be'the" first, to, " stretch, 'out his 
hand to bless the first-fruits of, -the bread'and wine, 
This only indicates that the priests* held priority' ýin the 
offering of blessings, as they did, 'in other''matters as well. 
IQ Sa 11,17-22 contains a rubric'-foitho'blessing of the 
bread and wine when the Messiahof-ISrael has, come I first 
the Priesty then the Messiah-of Isra - el", then th eI whole 
congregation shall bless. This is basically the same 
rubric as 'that in IQ S VI, 4-5. ' 
The Manual of Discipline-'contains' seven'references'to 
the "purification of the Manyl" 
1 
a6dýtwo 'to, the' "drink of tho 
Many. 112 These have been interpreted - many `sch'olars - 
as references to the "sacramental, meall"of the'Community. ' 
Careful investigation does no't, b'ear -'ou-Cthis' 6-o'nclu-sio'n'., 
The Hebrew formula in'thbý-rubrics-'concerning, the 
"purification of the Many" is)l') jil W : 1, "-. Y-jj "Ilto. touch (or 
reach) the purification. The" word; -)1 -7 ia which, some 
scholars interpret as meaning the-- "pure -Meal-; ""i's the 
construct form of 11 -1 -1 which" is'used twelve'- times in 
the Old'Testament In every instanqeý signifies 
"ritual purification. 11 not "purity; 11, `or, `11pure, things, " and 
6 19 . 
1- IQ S VP 13; VI, 16., 22,25; '-- VI It 39 
2. IQ S. VI, 20; VIII 20. 
_12 36---Lev; . 4-r -4iJ5;.:., 13*_7q- 35_;.; -, 14_-2,.: * Num. , 6.9;. 1 I--ýC"ornn 231 `1 -1 r'Chjý on-ýn 28, ý 
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hardly a "pure Meal. " yAj is a common verb, meaning to 
touch, strike, reach or arrive. Thus it is by no means 
clear that these are references to the communal meals or 
C, II any other meals. On the contrary,. the rubric in IQ S VI, 
25 calls for the exclusion of one who has lied about 
property matters from the "purification of the Many" for 
one year, and "he shall do penance with respect to one- 
fourth of his bread. It If the "purification of the Many" 
referred to the communal meal the additional penance would 
not make sense. The argument that the 11pure Meal"-was a 
cultic ceremony involving only bread and wine is in our 
view a weak argument, fabricated solely on Christian 
eisegesis. 1 
It is argued that the two parallel'references to the 
"drink of the Many" indicate that the text is speaking of 
a cultic meal. The Hebrew formula in these, two'rubrics 
is if) Y. 4j q "to touch 
(or reach) the, 
.1 
drinkII. 11, 
Again, a careful investigation shows 'Othe'rwise. ',. -The word 
#7 j3 V, 6 is a derivative (probably the Hiphil participle)', 
of the verb 1717) V. which is always used in, the'Old Testa- 
ment in the Hiphil form, meaning "cause to drink", or "give 
to drink. " The form i7j%i/ý) is used eighteen', times in the 
Old Testament. only once does it I clearly indicate. - 
Ildrink. 112 Three times it is used with the possible 
11. _iSj1,3 meaning "drink, " although "watering ust', as plausible. 
Once it is used in the absolute sense-of "well-watered" 
-1. 
So Burrows, op-cit., pp. 369-370. 
2. Lev. 11-34 speaks of "drink" from an unclea. n-vessel. 
3. Isa. 32.6; 1 Kings 10.21 = I_I, Chron. 9.20. 
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land. It is used twelve times to refer,, 
'to a, cup'bearer, 7 
2 
or-one who gives to drink, and oncq, to refer-toýthe cup 
bearing office or function. 
3 
-, 
Again,, i, t is byýno means 
clear that the references are to a "sacramental-meal" of 
the Essenes. 
We agree with Burrows that, "no, text clearly attests 
114 any special meal of a clearly sacred character.,,,. -It is 
probable that the white garments andcommunal, m. eals'indi- 
cate that the community fashioned their meals afterý,, the. 
priestly Temple meals accompanying the, sacrifice. This 
Is especially probable if the Covenanters practiced sacri- 
fice at Qumran, as we indicated above., I* In this sense, 
then, the communal meals would enjqy, a,, cultic status. above 
that of an ordinary Jewish meal;, but it would, be, that3of, 
the Temple cult, not some new, esoteric sort of sacramental 
meal in any later Christian sense. -,,,, _The. 
passage-in IQ Sa',. - 
-IIY 17-22 may indicate that the meals, were. eschatological 
in character, but this is by- no means certain., -, 
We are inclined toward Sutcliffe's-view, that these 
rubrics in the Manual of Discipline. referý,, to, what, the 
Hebrew would indicate: the rites of, purification -and 
the office of cup-bearer.. Sutcliffe, under standsI', this, j 
however, to refer only to the'. ritual p. r, eparation of the 
1. Gen. 13-10. 
2. Gen. 40.1,2P 5P 99 l39-, 20, _, -2lv', ý'23* -41.9; -1-' Kings 10.5'm' 
II. Chron. 9.4; Neh. 1.11. 
3. Gen. 40.21. 
- t. 1 369""""' Cf alSo''Fensham,, Op. c 4. Burrows', 0 cit 
p. 260; ý Jý_'=', jpýýkp., "The Sacraments of, 
Holy BaptIsm UP 
and Holy Co=union in the Light of Ritual'Washings and 
Sacred Meals at QumranqII RQ, 5P ý'(1964'1966)9 p. 550. -' 
!,;. r $ 5; ýýrý-SQý; Baumg-jr-teni--, ýciýý. -, - ýP-;; ý,. 1579-ýj 
Burrowsp op. citi:, 
Rf1dhArdsJon-p, 2Z., cit P; -1-36qF,,: 1: Blldcktlrýý -Pý P. 351. 
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bread and wine. 
1 We would argue that))-)i'ILJ is a more 
general term referring to all the rites of purification. 
I Chron. 23.28 assigns the "purification. of all that is 
holyll to the Levites. According to our interpretation, 
then, this would mean that the novitiate (or reprobate) 
was excluded from the Levitical I office of purificationj not 
only in the preparation of bread and wine, but ritual 
purification in general. Thus, as ritually impure, he 
would not be allowed to bear the purified vessels to othorsq 
lest he render them impure by his touch. 2 
D. THE'RITUAL BATHS 
It follows from what has been said'that the most 
likely parallel for the ritual washings at Qumran would be 
the Temple lustrations. 3 All that the scrolls themselves 
say is that the ritual washings are'not efficacious for the 
unrepentant or reprobate, 
4 but are for tho se who are 
cleansed by the spirit of-holiness, uprightness and humility. 
5 
The Damascus Document'contains regulations governing purifi- 
cation by water 
6 
which seem to reflect daily or frequent 
lustrations. The only other, reference. is in the Manual of 
Discipline, which readsv"'11he shall'not enter -the wator(s) to 
1. Sutcliffe, op-cit., pp-4, - 105-106. 
2. Cf. the Temple Scrollowhicht according to Yadin, op. cit., 
Pe 137, contains Halakoth'even more extreme than 
"normative Judaism", in matters pertaining to rules of 
cleanness and uncleanness. ", 
3. So Kuhn, op. cit., pp'. 67-68; Joachim Gnilka, "Die 
essenischen Tauchbaider und die Johannestaufe, " RQ, 3 (1961-1962).. P. 193. 
4 IQ S 111,4-5. 
5 _IQ-- S, zIII, t --9 i:. -. 
6-.; -- CD--7Xq`-7lG--; 13*7:: ý 
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touch (reach) the purification of the men of holiness, for 
they shall not be pure (clean) unless they turn from their 
wickedness., 
" This may imply a ritual washing at the time 
of entry, 
2 but it is by no means clear. 
3 The archaeological 
4 
evidence of baths is very much debated and open to question. 
Josephus speaks of ritual washingst but they are performed 
5 daily before every meal. 
Sutcliffe observes that there is no mention of baptism 
(a lustral act of one person upon another) but only ritual 
lustrations. We are inclined to agree with his view that 
there is no mention of baptism in connection with the "entry 
liturgy, " and that the ritual washings were probably an 
extension of both Temple and common Jewish lustrations more 
6 
strictly defined and observed. 
1- IQ S Vs 13-14. 
2. So Cross, op. cit., p. 177; Pryke, 2. p. Lit.; Black, 
OP-cit-t Pp. 95-97. 
3. Milik, op. cit., p. 102. 
4. Burrows, op-cit., P. 372. 
5. Wars, II, viii, 5. 
6. Sutcliffe. -op. cit., pp. 103-109. It follows that we reject such notions as that of an annual 'Ire-baptism, " 
Cross, o2-cit-, P. 70, fn. 96a; or that the baths, 
meals and prayer replaced the Temple worship, 
Baumgarten, op-cit., pp.. 154,157; or that the baths 
and meals were Th-e basic rites and sacraments of the 
sect, Dupont-Sommerv The Jewish Sect of Qumran, pp. 97- 
93; or that the baths were baptisms administired for 
the repentance of sins in preparation for the impending 
eschatological judgment, Black, op. cit., pp. 96-97; or 
that the baths had the "sacramental function of 
mediating the divine forgiveness of sins, " Kuhn, 
-op-cit., p. --68. Cf. above, P. 344, fn. 2. 
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E. THEýENTRY LITURGY 
The Manual of Discipline says that "all those who 
embrace the Community Rule shall enter into the Covenant 
before God to obey all commandments so that they may not. 
abandon Him during the dominion of Satan because of fear 
or terror or affliction. "' There follows a lengthy 
rubric for a liturgy of"entering the Covenant. 112 
The Co, -munity' s order of rank is reflected in the 
order of entry: first Priests, then Levites, then all the 
people. The qrder of service is as follows: 
Praise of God- (Priests and Levites) 
(Congregational Response - "Amen, Amen! ") 
Recital of the Mighty Deeds and Merciful Grace of 
God (Priests) 
Recital of the Rebellions of Israel (Levites) 
Confession of Wickedness (Congregation) 
Blessing of the Faithful (Priests) 
(Congregational Response - "Amen, Amen! ") 
Curse of the Wicked (Levites) 
(Congregational Response - "Amen, Amen. "' 
Curse of the Rebellious (Priests and Levites 
(Congregational Response "Amen, Amen. 111 
Three items of interest call for comment. The 
initial blessing or praise of God with the recital of His 
mighty deeds and merciful grace is not spelled out, and it 
seems to be well known. - It is not unreasonable to con- 
jecture that this may have been the recital of the Kaddish 
and Shema service, which opened every-synagogue servicep 
and was recited daily in the Temple. 
3 
10 IQ S 1,16- 18; the translation is Vermes', op-cit., 
P. 72. 
2. IQ S Ij- 18 - 111,25. 
3. -Cf . -Ahe --texts-in -Appgndix-TTI, __- 1! Symqgogue. -Worship,, 
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-Secondlyi` after 'the initial praise of God and 
recitation of his deeds, and grace, the children of Israel 
are dealt, with. -, This section' forms a neat chiastic 
pattern, as-follows: 
A Recital, of Rebellions 
B Recital of Wickedness 
C Blessing of the Faithful 
BI Curse of the Wicked 
A' Curse, of the Rebellious 
As in other, chiastic patterns there is an inverted parallel- 
ism, with the climax coming,, -in the centre of the structure, 
and forming, the turning point. Here is an interesting 
example of chiasmusas a-liturgical form. 
1 
Thirdly, the liturgy was to be performed "year by 
year. " 
_,, 
This has been interpreted by most scholars as 
indicating, an annual, ceremony, probably held at Pentecost 
as a feast of renewal of the Covenant. 
2 ýhis 
may well 
be the case. It seems equally possible to us that this was 
part of-the daily prayer liturgy. The only other reference 
to-"entering the'Covenant" is. in the Prayer of Preparation 
iii_, whiC vows to "enter the Covenant of God" 
every morning and evening. 
3 The rubric calls for the entry 
,4 liturgy. to'be performed-"year by year. This phrase, 
1. Cf. the discussion of chiasmus in Chapter III, "Liturgical Fa-tterns, 11 pp. 141-149. 
2. So Vermes.,, opci t., . pp! 319 44; Dapont-Sommer, 
- 
The Jewish 
Sect of Qumran, p. 96; Milik, OP-cit-Y P. 103; Bl 
012-cit-i P- 92- 
3. IQ S X, 10. It should be noticed, however, that the verb 
translated "to enter" in 1,18 is -1 M -X, "pass over, 
into, 11 whereas the, verb in. X, 10 is X 1: 2 1 "to enter. 
4* IQ S 111 19. 
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/I j d. 3 17 j 1;;, does not necessarily signify* an annual 
event, to be held only once. a year (although it may do so). 
fn Old Testament usage it may also mean simply "year in and 
year out. " or throughout the years. The passage quoted 
above enjoins the Covenanters to enter the Covenant "so 
that they may not abandon him during the dominion of Belial 
because of fear or terror or affliction. " It is difficult 
to see how an initial entry ceremony, or evbn an annual 
renewal liturgy, would be insurance against such apostasy. 
The regulation makes better sense if it is 
daily-liturgy. The meaning of the rubric 
"thus shall -they do, throughout the years, 
the) days of the dominion of Belial. We 
on this interpretation, but it seems to us 
cussion is not closed. 
2 
F. ORGANIZATION FOR WORSHIP 
referring to a 
would then be 
every (one of 
would not insist 
that the dis- 
The community had its own peculiar organization which 
seemed to apply also to liturgical functions. A quorum of 
1. As in I Sam. 1.7. 
2. Mention should also be made of Baumga**rtells article 
referred to above (p. 331) in which he argues that the 
similari. ty between the entry liturgy and certain Old 
Testament passages which belong to some cultic ceremony 
indicates that it was part of a Temple liturgy, perhaps 
for Pentecost. This would seem to re-inforce the view 
that it was an annual event, but it could also be argued 
that these biblical passages are based on an older daily 
Temple liturgy, Ford, op. cit., p. 121 argues for a 
close connection with the Samaritan Passover pilgrimage 
up Mt. Gerizim, which is still performed. This is an 
annual event, and ' 
if F6rd's suggestion is correct, 
would lend weight to the view that the Entry Liturgy 
was an annual ceremony. 
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ten men was required for any meeting-' ý There, was a 
ruling assembly, called The Many., it is unclear whether, 
this was an executive council of the whole Community. We 
tend toward the position that it referred to the Community 
when assembled. Within The Many was a higher council 
composed of twelve men, perhaps -representing the twelve 
princes- of the'Mosaic tribal assembly, and three priests, 
perhaps representing the three clans of Levi. 
2, Admini- 
strative oversight was given, 'to the Mebaqqer, ýor Overseer. 
3 
4 He was also known as the Mashkil in his role as instructor. 
He was, to be a Levite, and as, such, in charge of, all the 
noný-priestly religious functions. - The. priests carried 
out the duties-of "sacrifice, 
and atonement-, t15. 
the care of most holy things, 
-We have already argued that the worship, ofýthe commun- 
ity was an intensification and interweaving of both the 
Temple. and synagogue. The priests would then handle those 
functions primarily connected with the Temple liturgy, and 
the Overseer would-have been in charge of those functions 
primarily connected with the synagogueý The distinction 
between Temple and synagogue liturgy must not be made too 
sha-rply, -'howe'ver. 
In addition to morning and evening sacrifice, 
assemblies were held for worship, administrative business or 
1. IQ S VIP 3; CD XIIII 1. 
2. So Cross, op. cit. 9 pp.. 174-175. Cf. IQ S VIIIP 1. 
3. Ibid-*, pp. 175-176; Black, op-cit., pp. 116-117. 
4. So Vermes, op. cit., pp. 18-25. 
5. -Ibid., p. 24; cf. I Chrone 
6.31,48-49t II Chron. 
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judicial concerns. As in the rest of Judaism, no sharp 
division was made between "secular" and "sacred" assemblies. 
Everyone sat in his place in the assembly according to 
rank. 
' The Overseer had the- final word on who should speak, 
and probably fulfilled a liturgical function comparable to 
that of the "Ruler of the Synagogue-" 
2 
The "house of prostration" may have referred to a 
temple (see tlýe discussion above, pp. 331-334). Whether 
it was used as such or not, the cultic hall was also used 
as an assembly hall, and was considered a place of holiness 
3 when worship was being conducted. - 
No one could enter it 
unclean, nor were they to be late. 
41 
Sleeping, spitting 
and leaving during the service were penal offences. 
5 No 
one with hu; man uncleanness could hold office. 
6 
This 
implies that there were functional officesl probably com- 
parable to those. of the synagogue: the attendant and the 
reader, or Sheliach. 
G. TIMES OF WORSHIP 
As in the rest of Judaism, prayers were conducted 
daily in the morning and evening, corresponding to the 
1. IQ S VI, 8-9. 
2. IQ S VIv 11-12. Cf. Appendix III, "Synagogue Worship, " 
p. 274. 
3. CD XI, 21- XII, 1; IQ Sa 11,3-4. 
4. CD XI, 22-23. 
5. IQ S VI, 10-13. 
6. IQ Sa 11,4-5. 
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Temple sacrifices-' 'The Covenanters held evening prayer 
2 
at dusk, --and morning prayer just as dawn was breaking, 
as JosephuS3 and Philo 
4 
also report. 
There were seven festivals, held at fifty-day inter- 
vals (see p-321 above)* Special services were also held 
on Sabbaths, at the beginning of the monthl at seasonal 
changes,, and on New Year. 
5 Another deviation from ordinary 
- Judaism was the custom of assembling for the reading of the 
Book and the study of the Law and prayer every night for 
one- - third of the night 
6 This was'probably done in a 
manner"similar to that of the Sabbath morning synagogue 
service. 
H. LITURGICAL FORMS 
We do not have'sufficient evidence as yet to analyze 
the iiturgy for daily worship in-'detail. 'Prayers and the 
reading 'of scripture probably differed little from current 
8 synagogue practice. 
_ 
1- IQ, S Xt 1-3910; IQ M XIV, 12-13. 
2. Ibid.; see also IQ H XII, 4-6. 
3. ' Wars, " II, viii,, 5-- 
4. Dee Vita Contemplativa, 111 475,485. Cf. also references 
to this practice in the Wisdom of Solomon 16.28 and the 
third Book of the Sibyllinels 591 ff. The reference in 
Berakoth 9b to the watikin may be to the Essenes. 
5- IQ S Xv 3-8. 
6. IQ'S'VI, 7-8. Burrows maintains that this passage means 
that. they studied the Law every night in three shifts, 
so that it was read and studied continuously, o]2. cit., 
PP. 3669 371. This is possible, but the simpler inter- 
pretation which we have adopted seems more plausible. 
So also Milik, op. cit., p. 104. 
ggor,. q Worship, _ 
7. 
-- 
See- Appendix III, "Syn, 'U "PP! 290-293. 
p10.50ý' 8-EMMk,, '! -,, op. -ci 
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1. Praise. Praise formed a definite part of the 
liturgy. In the Heavenly Liturgyl a sound of joyful 
praise is followed by a small voice of blessing "in all the 
- camp of God., " followed by another resounding voice of 
praise. This bears a striking similarity to the current 
2 liturgical manner of reciting the Shema. Moreover., the 
second fragment of the Liturgical Prayer3 reflects the 
influence of both the Yotzer and Ahabah, blessings pre- 
ceding the Shema. It would seem most likely, that the 
Shema service formed an integral part of daily prayer. If 
the Covenanters were Essenes, then this is confirmed by 
Josephus, Philo and the Talmud. 
4 
This may be what is 
meant by the Mashkills "entering the Covenant" morning and 
evening, 
5 for the Shema is the recital of God's Covenant 
with Israel. The same passage also mentions the recitation 
of God's decrees at the same time. This could refer to 
the Decalogue, which formed an integral part of the Temple 
Shema service in the first century. 
6 
2. Prayer. Not only praise, but prayer was also 
offered morning and evening. 
7 This is also in conformity 
with Jewish practice. At the time of the composition of 
the scrolls - indeed, at the-time of the destruction of 
Qumran - the Jewish daily prayers had not yet been fixed in 
1.4Q Serek. 
2. See Appendix III., 'I Synagogue Worship, pp. 282-283. 
3. IQ 34 and 34'bis II. 
4. See the references on P. 351,. -fn., 4. 
5. IQ S X''10. 
6. Tamid V. 1. -We would accept the judgment of-Vermes 
that the Hymns (lQH) are all hymns of thanksgiving 
intendeda-for-.. -pýý* vate--use---and -not-. -, -corp orate - worship ip., 
op; ýcit`. J. p. n149ýý9- 
7. IQ H XII, 4-6. 
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their final liturgical form and order. The Qumran period 
was the period in which the A-midah were being developed. 
Therefore we would not expect to find any fragments of the 
Palestinian Amidah. It is, significant, however, that we 
do find a few prayers with similarities to the Jewish 
prayers as they were finalized toward the end of the first 
century. IQ H VIq 8-9 contains a blessing similar to 
Amidah 1, and IQ H XIt 27-28 bears a resemblance to Amidah 4. 
The altry Liturgy contains a prayer of confession, a 
blessing of the faithfull and a curse of the-, heretics, 
corresponding to Amidah 69 13, and 12, respectively. 
' 
Even more striking is the use of the formula, "Blessed 
art Thou, 0 Lord, who... 11 followed by a participle, seven 
times in the Hodayot and once in the Liturgical Prayer. 
2 
This formula is not used once in the Psalms. But it is the 
very formula which concludes every-, one of, the Jewish Amidah, 
as well as being used in the. Shema blessings. This would 
seem to us to indicate, contrary to the view that the 
Hodayot were all individual prayers not intended for common 
worship, 
3 that so-me of the Hodayot fragments contain litur- 
gical prayers. Thisýis further borne out by the fact that 
the obviously individual formula, III thank. Thee, 0 Lord, " 
used-fourteen times, occurs for the most part in the earlier 
4 fragments, whereas the liturgical formula is confined to 
1. IQ S I-ýII. See the-texts in Appendix III, "Synagogue 
Worship, " pp 312-314. 
2. IQH X. 14; ' XI., 27,299 32; (XIVq` 8; ) XVIv 8; IQ 34 and 
34 bis 1.8. 
3. So Burrows, op. cit., p. 371; Vermes, op. cit., p. 149. 
4. IQ H 119 111, IVq Vy VIII VIIIP XIP (XIV). 
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columns X, XI, (XIV, XV, ) and XVI. 
That there were set liturgical prayers is further 
borne out by the probable reference to six. of them by name, 
in the manner of the Talmudv in what appears to be the 
1 Mashkilts daily liturgical Prayer of Preparation. This 
is confirmed by the discovery of*three hundred fragments of 
a manuscript in Cave 4 which gives set morning and evening 
prayers for each day of the month. 
2 
Other prayers of interest are the prayer at the point 
of victory in IQ m XIII, and the prayer of blessing in the 
same scroll, XVIII9 reciting the final apocalyptic acts of 
God. 
The congregation responded to the prayers with "Amen, 
Amen.,, 3 
The Blessing of the High Priest 
4 is clearly based on 
the Aaronic Benediction, Num. 6.24-26, which was pronounced 
daily in the Jewish synagogue services, by a priest if 
available, at the conclusion of the prayer service. 
3. Reading and Exposition of Scripture. The climax 
of the synagogue service was instruction in the Torah. This 
is not without mention in the scrolls. The Overseer was to 
instruct the congregation in the works of God. 
5 In every 
1. IQS X, 11-12. Cf. I'My Righteousnessp" "Fountain of Know- 
ledge.. " "Souric675f Holiness, " "Summit of Glory, " "Author 
of Goodness, " and "Almighty Eternal Majesty. " 
2. "Communication de C. -H. Huntzinger, " RB, LXIII (1956), 
p. 67. 
3. IQ S. I-II; Words of the Heavenly Lights, I. 
4. IQ S 110 2-4; cf. also-IQ Sb-I, III. 
5. IQ S 111,13; CD XIII, 7-8. 
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council of ten men or more there was to be at least one who 
studied the taw continually. 
1 In the last day every man 
bom in Israel would be instructed in the Book of Meditation 
and precepts of the Covenant. 
2 The Covenanters considered 
themselves as fulfilling Isa. 40.3 by studying the Law in 
the wilderness by the Dead Sea. 3 That study of the Law 
was an integral part of worship is seen from the fact that 
they assembled every nighto, for a third of the night, "to 
-, read the Book and to study Law and to pray together.,, 
4 
I. music 
As in Judaism, music played a role in worship, although 
"'it is still obscure as to how it was used in the synagogue 
liturgy. 5 In the Mashkills liturgical Prayer of Preparation 
he vows to sound lyre, harp and voice to the 
in songs of thanksgiving. 
6 
In'the Heavenly 
7 the numbered ones sing hymns of praise, a di 
probablyreflects the liturgical practice of 
Perhaps some of the Hodayot were sung at the 
Entry Liturgy. 




time of the 
1. IQ S VIp 6-7. 
2. IQ Sa 1,4-7. 
3. IQ S VIII, 15. 
4. See above, P. 351P fn. 6. 
5. As regards the Hymns (IQ. H), see above, P. 352, fn. 6. 
6. IQ S X, 9. 
7.4Q Serek. ' 
AOW 7eft- Stud 17, PP- 109-15 Thesis, pp. 356 - 362 
I CORINTHIANS 111.10-15 
AND THE TESTAMENT OF ABRAHAM 
In I Cor. iii. 10-15 Paul describes the Corinthian church as God's building, 
whose foundation he has laid, and whose superstructure is being built by 
others. The passage comprises the second part of a dual metaphor, the first 
being the church as God's plant, which he introduýes to reinforce his 
argument against factiousness. 
The central point of the passage is that although Paul has laid the founda- 
tion of the church, which is Christ, and others are building upon it, they are 
all fellow-workmen together and not antagonists or competitors for whom the 
members of the congregation should declare themselves. He does issue a 
warning, however, to any successor of his who by disruptive teaching and 
goading to factiousness may build a faulty 'superstructure'. At this point he 
introduces a peculiar idea: that each man's work will be tested by fire when 
'the Day will make it manifest' to determine reward or loss. Against what sort 
of background is the Apostle speaking? 
Commentators have pointed out that fire as an agent of God'sjudgement is 
a commonplace in Jewish apocalyptic. ' None of the passages usually men- 
tioned, however, really offers any parallel, or forms a definite referent for our 
passage in I Cor. iii. Isaiah xxxi. 9 and x1iii. 2 speak of the fire of the Lord 
in judgement, but only as a vague and general metaphor. Malachi iii. 2 and 
iv. i have a definite eschatological orientation, but refer in the first instance 
to the refining purgation of the sons of Levi, and in the second to the fire 
which will consume the evildoers themselves (not their works). A similar 
image of fire as the agent of God's punitive wrath is envisaged in Psalms of 
Solomon xv. &-8. A closer parallel is found in II Baruch xlviii- 39, in which 
the fire of judgement will consume the thoughts and meditations of the 
wicked, but even this is far removed from the concept of testing works by 
fiery judgement for reward or loss. The unfruitful trees and the chaff which, 
according to the tradition attributed to the Baptist (Matt. iii. io-i2, Luke 
iii. 9), will be burned with fire, would seem to apply to people who are already 
condemned rather than works to be tried. 
There is one parallel, however, which does come close to Paul's idea, at 
least in basic substance. This is the passage in the Testament of Abraham, 
XM, 2 in which Michael explains to Abraham the scene of judgement which 
he has just witnessed. The judgement is that which is by Man, which is the 
first of three, the second being by the Twelve Tribes of Israel, and the third 
by God Himself. The souls of men appear before the judge, who is Abel the 
I Cf. J. Wring, The First Epistle of St Paul to the Corinthians (London, 1962), p. 24; A. Robertson 
and A. Plummer, The First Epistle of St Paul to the Corinthians (Edinburgh, 19 11), p. 64. 
2 Mentioned only by Wring, in a footnote, op. eit. p. 24- 
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brother of Cain, and an angel 'like unto the sun', called Dokiel, weighs the 
righteousnesses and sins of each soul, which are recorded in a big book. 
Another angel, Puruel, holds in his hand the fire, and he 
tests the work of men through fire. And if the fire bums up the work of any man, 
immediately the angel ofjudgement takes him and carries him away into the place 
of sinners, into the bitterest punishment. But if the fire tests the work of any man 
and does not destroy it, this man is justified, and the angel of righteousness takes 
him and carries him up to be saved, in the lot of the just. And thus, most righteous 
Abraham, all things among all men shall be tested by fire and balance. ' 
Thus we have in the Testament ofAbraharn the same peculiar combination 
of four elements found in I Cor. iii. 10-15: W the testing (2) of works (not 
Souls) (3) by fire (4) on an eschatological Day ofJudgement. The parallel is 
further borne out by a comparison of the language: 
I Corinthians iii. 10-15 
v. 13: Kal kdca-rov T6 fpyov 6rrroT6v 
ka-nv T6 mVp aOT6 8O)QV6caEi. 
v- 14: El -nvos -r6 lpyov pzmT 
15: Ei -nvos Tä gpyov lKorrccKcrýarTcn 
Tcstament of Abmham, xiii 
Kai SOKIV(53EI T61 T&V Mpcbwcov 9pya 
St& -Trvp6s. 
ET -nvos U -r6 lpyov -r6 -rriDp SoKilid(an 
Kai 11h &MM C(OTOO 
El -nvos -r6 lpyov Kcc-raKc6a-F-t r6 w0p 
The language is so similar that it is difficult not to postulate a dependence of 
one upon the other. 
The question, however, is which one is dependent upon the other. James 
argued that the Testament is the work of a second centuryjewish Christian. 2 
His main arguments are the use of a few late Greek forms and some seventeen 
references which James claims betray a Christian hand. If he is correct, then 
the Testament is of little value for our understanding of the New Testament, 
and the passage under consideration is merely an echo of Paul, rather than 
providing the referent for the Apostle's thought. 
James's hypothesis, however, is unconvincing. Even the oldest and most 
reliable manuscripts of the Testament, A and B of the Longer Recension, 
have evidently been worked over in no small measure by later redactors, as 
James himself points out., 3 which could easily account for the presence of a 
few late Greek forms. 
Of the seventeen 'Christian' references, 4 six are not distinctly Christian at 
all, and would only be identified as such by reading into the passages in 
question more than appears to be there. 5 There are four clearly Christian 
I Our translation is based upon the Greek text of M. R. James, 7he Testament of Abraham (Cam- 
bridge, 1892). A complete translation into English may be found in G. 1-1. Box, The Testament of 
Abraham (London, 1927)- a Op- Cit- P. 55. 
* Ibid, P- 49- 4 Listed and discussed, ibid. pp. 5o ff. 
6 E. g., James lists the pamage in ch. xm in which a soul's works are found to be balanced, and 
so the judge gives it o0ys -rols PaawncTws ... oCrm -rols aw3oplvots, 'neither to the torturers nor to the 
saved'. James lists Matt. xviii- 34 as a parallel, in which the phrase -roTs paaama-mTs is found. The 
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interpolations, including the doxology at the end. There is one other possible 
interpolation, although it could easily fit into a Jewish context. 
There remain six references which bear a resemblance in thought or 
language to the New Testament. Chapter vii contains a reference to ftahX 
6 d(pXtcrrp6rrnycn 6 -rrapEo-MKcbs Ivcb-mov roo emo, which is a near parallel 
to Luke i. ig and Rev. viii. 2. The concept of an angel or angels standing 
before God was common enough in Judaism, however, and neither New 
Testament passage is sufficiently parallel to prove dependence either way. 
The same may be said for the parallels between chapter x and John x. i o, 
and between chapter iv and I Thess. v. 22. There is an important passage in 
chapter xi on the 'two ways', which bears a resemblance to Matt. vii- 13-14 
and the Didache. The similarity, however, is more in thought than in 
language, and the Qumran literature has shown that the concept of the 'two 
ways' existed in pre-Christian Judaism. Thus it may be precarious to assume 
Christian influence at this point. 
Consequently we can only assert that two of the passages listed by James 
bear a marked similarity in language to the New Testament: the passage in 
chapter xm under discussion, and another parallel in the same chapter to 
Rev. xiv. 18, in which an angel 6 I-rd -roiD -rrup6s gXcav -rhv iýovafav, 'having 
authority over the fire' is mentioned. 
It would seem to us that two probable parallels are extremely tenuous 
evidence on which to construct a theory of second-century Jewish Christian 
authorship. In fact, Kohler" refutes James, and on the basis of the extreme 
jewishness of the work, and the absence of any distinctly Christian concepts, 
argues strongly for a pre-Christian Essene authorship. Ginzberg2 follows 
Kohler, although allowing for a non-Essene authorship, and argues for a 
Hebrew original. Box3 agrees as to its Jewish authorship, and suggests that 
it was originally written in free Greek based on a Hebrew tradition which 
grew up in the early part of the first century A. D. Rowley and RusselP have 
pointed to the absence of a background of crisis, which would indicate a 
period either some time before or well after the Jewish uprising Of A. D. 66-70- 
context. however, is quite different; the phrase in Matthew refers to the earthly jailers of the debtor 
servant. It would seem that nothing more than a basic Jewish concept is operating here; moreover, 
the verb in Matthew is waWcoKEv, whereas in the Testament it is IýMOKEv. He also quotes the phrase 
-roTs aco3opivots and lists Acts ii. 4 in comparison. This is a misprint; he apparently refers to Acts ii- 47- 
The phrase also occurs in I Cor. i. 18. But in both cases the context is entirely different, and its 
occurrence in the Testament can hardly be anything but the linguistic coincidence of a common term 
denoting the righteouswho survive the finaljudgcment. Another example is the phrase dcop6nov -Irorrp6s, 
the 'unseen father', in ch. xvi, which he also lists as 'unmistakably Christian'. Ile context is the 
scene in which the angel Death is summoned by Michael, 'and he came with great fear, and stood 
before the unseen father'. There is nothing here which could not be written by a thoroughlyJewish 
mind of the first century A. D. It seems to us that these and three other references which James lists 
are hardly 'unmistakably Christian phrases'. 
1 
_7. 
Q. R. vu (1895), 58x-6o6. 
2 
. 
7-E- PP- 93 ff- Op. cit. pp. xxvii-xxix. 
4 The Relevance of Apocalyptic, rev. ed. (London, 1963), P- 129; Vie Method and Message of . 
7ewish 
Apocalyptic (London, 1964), p. 61. 
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Nigel Turner has more recently argued for its Jewish origin, ' not only on the 
basis of the fundamental Jewishness of its doctrine, but also the Jewishness of 
its language. Whether translated from Hebrew or written in 'Jewish Greek', 
claims Turner, it is clearly ofJewish origin. 2 The lack of Christian content, 
the thoroughgoing Jewishness of its thought, and the nature of its language 
would seem, then, to argue for a date in the first half of the first century A. D. 
Thus, where close parallels do appear in the New Testament it is probable 
that the latter is dependent upon the Testament of Abraham rather than the 
other way around. In fact, there are three other parallels which James has 
overlooked, all occurring, significantly, in the Corinthian epistles. In 
I Cor. ii. 9 Paul quotes from an unknown source: 'But just as it is written: 
Things which eye has not seen, 
nor car heard, 
nor into the heart of man have entered, 
What things God has prepared -roTS dcyaTrC)utv ccO-rOV. ' 
.P yp e 
Y, Origen claimed that the passage is taken from a lost A ocal: s of El ah. 
Robertson and Plummer, however, have argued convincingly that the latter 
work is considerably later than Paul. In the Ascension of Isaiah xi- 34 the 
angel says to Isaiah, 'Thou hast seen what no child of flesh hath seen', but 
this is not sufficiently similar to constitute a source for Paul's quotation. The 
Ascension of Isaiah is thought by many to be post-Pauline anyhow. The 
closest known parallel is found in the language of Isaiah Ixiv- 4 and 1xv. 17- 
That Clement of Rome understood Paul to be quoting freely from Isaiah is 
evident from the fact that when Clement quotes this Pauline passage in his 
Epistle to the Corinthians, xxxiv, he replaces the final phrase, -rois dryalTC)aw 
a&T6v, with the Isaianic original, -roTS ýmopivovatv ccOT6v. Most commentators 
conclude that Paul is quoting rather freely from the Isaianic passages 
mentioned. 3 
If that is the case, whence did Paul derive the expression -rois &-yaTr65aw 
ccO-r6v, also found in James i. 12, which he substituted for the Isaianic original 
to describe the righteous? In fact, the same phrase, even in the same case, is 
found in chapter m of the Testament of Abraham. It appears in a similar 
context, namely, the eschatological state of the righteous: 
Holy, holy, holy is the Lord God, 
Who is summoning him (Abraham) 
To be -rots &yaTraatv a&T6v (God). 
JV T-S- I (1954-5), 21 "3- 
Of the present recensions, Turner suggests that B is older, and dates it no later than the third 
century A. D., and assigns Rec. A to the fifth or sixth century. For both recensions, however, he is 
compelled to stipulate 'very much earlier' Greek material, possibly even pre-Christian, since the 
language of both is essentially 'Biblical', ibid. p. 222. 
3 See further discussion in Robertson and Plummer, OP- eil- PP- 41-3- 
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Another parallel occurs in I Cor. xv- 52, in which Paul uses the phrase kv 
OtTrý 6yeaXlioO, 'in the twinkling of an eye. The expression does not occur 
elsewhere in the New Testament or the Septuagint. Although it may have 
been a common expression, its use in this context of translation into a heavenly 
state is significant, for we find it used in a very similar context in the Testa- 
ment of Abraham, iv, in which Michael ascends into Heaven 9v Prrrý 
6(pOcAvoiD. The comparison between Michael's ascent and the Christian's 
transformation into a glorious body may have been suggested to Paul by the 
tradition that Michael was God's agent in Enoch's transformation from 
' earthly garments ... into the garments of my 
(God's) glory' (II Enoch 
xxii. 8). Thus we find a parallel between the Testament of Abraham and 
I Cor. xv- 52 in both language and thought. " 
A third possible parallel is found in II Cor. xi. 14 ff., in which Paul asserts 
that 'even Satan disguises himself as an angel of light'. The only parallel 
idea in the extant literature is found in the Testament of Abraham, xvi, in 
which the Angel of Death disguises himself in great light and glory. It is true 
that in the Testament of Abraham the Angel of Death is not morally evil, 
but is rather 'the personification of physical evil ... not of moral evil ... 
He 
is an agent, not a counterpart of God and the principle of goodness. 12 For 
Paul, however, death was indeed the inevitable result of moral evil, and it is 
easy to conceive how he would have viewed this legend as an example of an 
evil angel disguising himself as an angel of light. In any case, it provides the 
only known possible source of Paul's thought in this passage. 3 
That Paul wag dependent on the Testament of Abraham and not vice 
versa is seen not only by the arguments set forth above as to the Jewishness 
of the work, but especially by its salvation-theology. There is no reference to 
any sort of saving work of another figure which could be interpreted as 
Christ; on the contrary, we have a very exacting doctrine of salvation by 
individual merit. Each soul appears before Abel, the great book is opened, 
and the angel Dokiel weighs the sins and righteous deeds of each individual. 
The angel Puruel tests his works by fire. If the righteous deeds outweigh the 
sins and the works survive the fire, the soul enters the narrow gate of Heaven. 
If they do not, he is driven through the broad gate to Hell. If they are equal, 
he is set in the middle, until some mercy is shown on his behalf by God or, 
as Abraham does, someone prays for his soul and the scales are tipped in his 
favour. This is diametrically opposed to Paul's concept of salvation by grace 
through faith in Christ. In the Testament, Abraham is just by virtue of his 
righteous life; for Paul he is justified by his faith. 
I It is possible that both passages reflect the language of the second benediction of the Palestinian 
Recension of the Eighteen Benedictions, the Blessing of the Resurrection from the Dead, in which 
the Hebrew equivalent, rv INID, occurs in connection with the quickening of the dead. 
Kohler, op. cit. pp. 59 1 ff. 
Neither the three parallels just discussed nor the judgement passage in ch. xiii under considera- 
tion occur in the section suggested by Turner as part of a possible incorporated Christian apocalypse, 
Op. Cit. P. 220. 
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It would seem much more likely that Paul, the converted Jew, would draw 
upon this Jewish work and alter its theology in the process, than that some 
Jewish Christian with a very legalistic Jewish doctrine of salvation by works 
would be influenced by the Pauline literature. Thus we conclude that the 
Testament of Abraham was written before Paul, and that Paul was familiar 
with it, and that it forms the background for our passage in I Cor. iii- 10-15. 
Returning to that passage, then, we see that the picture in the Testament, 
chapter xiii, is of the angel Puruel testing the works of each man by fire. If 
the fire bums up the work of any man, he is carried away into the place of 
bitterest punishment; but if the fire tries the work of any man without con- 
suming it, he is saved. 
Paul has introduced a metaphor of the church as God's building. He 
understands himself as the skilled master builder who has laid the foundation, 
which is Christ. Others who follow him are also skilled workmen, building 
under the foundation which he has laid. The point he seems to be making at 
first is the same as that which he made in the metaphor of the church as 
God's plant: that he who plants and he who waters, he who lays the founda- 
tion and he who builds upon it, are fellow-workers, not antagonists, and that it 
is really God who matters. 
But then the thought seems to occur to him that one of his fellow-workers 
may, in fact, be an antagonist; so he injects a warning to any of his successors 
who may have been stirring up trouble and instigating factiousness. Having 
introduced the metaphor of the building, he carries out the warning in terms 
of the metaphor, beginning in v. zob. ne image of the trial of works by fire 
in the Testament of Abraham provides a suitable means of so doing. Although 
other men are building on the foundation which he has laid, they must be 
careful how they build, for their work will be tested in the fire, and the Day 
will disclose its true quality ofworkmanship and material. The language which 
follows., as we have pointed out above, is extremely close to that of the 
Testament of Abraham, chapter =. 
Paul makes two significant alterations, however, which, seen against the 
background of the Testament of Abraham, confirm the traditional inter- 
pretation of Paul's soteriology. In the Testament the trial by fire is to deter- 
mine the eternal destiny of a human soul: if his works withstand the fiery trial 
he enters into heavenly reward; if they are consumed he is sent to Hell, the 
place of 'bitterest punishment'. In Paul, however, the trial of works by fire is 
not to determine the eternal destiny of a human soul; rather, it seems to be a 
test of the works of the leaders of the church, to determine whether or not 
they shall receive rewards within the context of salvation. They themselves are 
saved; that is not in question. But Paul seems here to envisage degrees of 
heavenly reward among the elect. This is a distinct, and significantly Pauline, 
shift of emphasis from the salvation-by-mcrit theology of the Testament of 
Abraham. 
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A second alteration occurs in v. 15, in which Paul adds the clause: 'he will 
suffer loss, though he himself will be saved., but only as through fire'. If we 
understand the apostle to be speaking against the background of the Testa- 
ment of Abraham it is clear why he is concerned to add this clause. While 
warning against factiousness and shoddy workmanship in the building of 
God's church, he does not want to be misunderstood; he does not agree with 
the basic idea of his source. On the contrary, he is at pains to make clear that 
salvation remains a matter of grace through faith, apart from works, and that 
the judgement of which he speaks is that of the works of those who have 
responsibility for the building up of God's church to determine their rewards 
or loss thereof within the context of salvation by grace. 
CHARLES W. FISHBURNE 
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REPORTS 
APPEL ET PROPOSITIONS AUX 
PATROLOGUES ET AUX BIBLISTES 
POUR UN INVENTAIRE GENERAL 
DES CITATIONS PATRISTIQUES DE 
LA BIBLE GRECQUE 
Du i au 3 octobre 1969 s7est enu A Strasbourg le colloque annuel du Centre 
de Recherches d'Histoire des Religions (Universit6 de Strasbourg). Ce colloque 
international avait 6t6 organis6 cette ann6e par le Centre dAnalyse et de 
Documentation Patristiques' avec la collaboration de la Aovi Testamenti graeci 
Editio major critica, une grande entreprise internationale cr66e en 1968.2 
Cette rencontre, qui rassemblait plusieurs dizaines dc patrologues et dc 
biblistes, avait pour thýme 'La Bible ct les Nres'. Les communications 
relatives i la litt6rature, A I'ex6&e, ý la pens6c chr6tiennes anciennes, comme 
celles qui furent consacr6es i Mistoire et i la critique du texte ou des 
versions bibliques, ont amen6 tous les participants du colloque i reprendre 
une conscience plus vive de I'int&ft consid6rable que pr6sentent les citations 
patristiques dc la Bible pour leurs domaines; dc recherche rcspectifs. Un mois 
plus tard, le 4 novembre 1969,1 Unstitut Biblique de Rome, une autre 
rencontre a eu lieu, sur invitation du Comit6 dWition de I'Editio major 
critica. Autour de divers probMmes pos6s par les citations, cette rencontre 
r6unissait la majorit6 des patrologues qui enseignent dans les Universit6s 
d'Italie ou dans les centres internationaux d'enseignement sup6rieur 
rattaches au Saint-Siýge. Ces deux colloques de Strasbourg et de Rome ainsi 
quc de nombreux contacts personnels avec des patrologues et des biblistes 
de divers pays ont permis un certain nombre de constatations stimulantes. 
II est clair tout d'abord que 1'ensemble des sp6cialistes int6ress6s sou- 
haiterait vivement la r6alisation d'une collection compktc et d6finitive des 
citations et allusions bibliques que renferment les anciennes litt6ratures 
I Le travail et les objectifs du Centre sont pr6enth dans: A. Benoit et P. Prigent, 'Les citations de 
rEcriture chez les P&es. Le fichier microphotographique du Centre dAnalyse et de Documentation 
patristiques de la FacultiE de 7146ologic protestante de Strasbourg', Rev. dHist. et de Phil. Relig. 
xLvi (1966), 161-8. Le Centre prepare la publication des communications donn6es au colloque'La 
Bible et les P&es'. 
I Sur Mistoire, les objectifs et la situation actucHe de I'Editia major critica, on peut consulter: 
Berkht der Stiftung zur F&derung der neutestamend"en Textforschungjur die Jahre j967li968 (NIQnster, 
x969); Vetus Latina Institut der Erzablei Beuron, Bericht 3 (Bcuron, 1969); J. Duplacy, 'Bulletin de 
critique textuelle du N. T. 111/2', Biblica (1970), no. 1, §92; K. Aland, dans New Testament Studies, 
janvier 1970,153-77; B. Fischer, dan3 Journal of Theological Studies, octobre 197o- Les 'Bericht. . -' de la Stiltung zur Firderung der nt. Tex! forschung et du Vitus Latina Institut ainsi que la Chronique du 
Bulletin de crit. kxt. de J. Duplacy continueront de tenir le monde savant au courant des progrýs 
de I'Editio major critica. 
363 
BIBLIOGRAPHY 
Abrahams, I. Studies in Pharisaism and the Gospels. 
Cambridge: At the University Press, 1917. 
The Authorized DailV Prayer Book of the United Hebrew 
Congregations of the British-Empire. Tr. S. Singer. 
Annotated Edition. Notes by Israel Abrahams. 
London: Eyre and Spottiswoode, Ltd., 1914. 
Barth4lemy, D. "Notes en marge de publications r4centes sur 
les manuscrits de Qýamran. ll RB LIX, 1952ý pp. 187-218. 
Barton, George A. "Temple of I4erod, ll in The Jewish 
Encyclopedia. Ed. Isidore Singer. London: Funk & 
Wagnalls Co., 1906. 
- "Temple of Solomon, " in The Jewish &nc clopedia. Ed. Isidore Singer. London: Funk 
Wagnalls Co., 1906. 
"Temple, The Second,, 
-" 
in The Jewish 
Encyclop; dia. Ed. Isidore Singer. Con-don: Funk & 
Wagnalls Co., 1906. 
Baumgärtel, Friedrich. HZur Liturgie in der 'Sektenrolle' 
vom Toten Meer. " ZAW LXV9 19539 pp. 263-265. 
Baumgartenq Joseph M. "Sacrifice and Worship Among the 
Jewish Sectarians of the Dead Sea (Qumr-an) Scrolls. " 
HTR. XLVI, July 1953, pp. 141-160. ' 
Beasley-Murray, G. R. Baptism in the New Testament. London: 
Macmillan & Co. Ltd., 
Beckwith, Isbon T. The Apocalypse of John. Grand Rapids: 
Baker Book House, 1967.1 
Black, Matthew. The Scrolls and Christian Origins. Edinburgh: 
Thomas Nelson and Sons Ltd. 2 1961. 
Blau, Ludwig. "Origine et histoire de la lecture du Schema. " 
REJP 31 (1895), pp. 179-201. 
Bock, Emil. The Apocalypse of St. John. London: Christian 
Community Press, 1957. 
Boismard,, R. P. -111LIApocalypsel ou Iles Apocalypses' de 
Saint Jean. " RB, 1949. 
Bornkamm, GuEnther. Jesus of Nazareth. New York: Harper 
_and 
Row, 196-0. 
Bousset, W. "Apocalyptic Literaturev Jewish. " The New 
Schaff-Herzog Encyclopedia of Religious _Kno-7-57ge. 
Ed-*-. 
-Samuel-t-6Mac-aul-e, y,; ý)Jacksoir, i,: i. 
Vol-ii-I.. L. London: n: 
Funk -'and- Wagnall: 6 -Coinpany-g-r 1908, -. pp-i-, 208; -210. f 1 
364 
Bousset, Wilhelm. Die Offenbarung Johannis. Göttingen: 
Vandenhoeck und Ruprecht, 190b. 
o Die Religion des Judentuins im 
neutestamentlichen Zeitalter. 2nd Ed. Berlin: 
--Verlag von Reuther und Reichard, 1906. 
Box, G. H. The Apocalypse of Abraham. London: S. P. C. K., 1918. 
_, 
"Temple, Temple Service, " in Encyclopedia Biblica. 
Ed. T. K. Cheyne and J. Sutherland Black. Vol. IV. 
London: Adam & Charles Black, 1903. 
. The Testament of Abraham. London: S. P. C. K., 1927. 
Braun, Herbert. 
' 
Qumran und das Neue Testament. Band I. 
Tilbingen: J-C. B. Mohr (Paul Siebeck), 1966. 
Brewer, Raymond R. "Revelation 4.6 and Translations Thereof. 
JBL, LXXI (1952), pp. 227-231. 
Bultmann, Rudolf. Primitive Christianity in Its Contemporary 
Setting. Tr. R. H. Fuller. London: T es and 
Hudson, 1956. 
Burrows, Millar. The Dead Sea Scrolls. ' New York: The 
Viking Press, 1955. 
. More Light on 
the Dead Sea Scrolls. London: 
Sec! E-er& Warburg, 1958. 
Cabaniss, Allen. "Liturgy-making Factors in Primitive 
Christianity. " JR XXIII (1943), pp. 43-58. 
Cagnat, R. and Chapat, V. Manuel D'Archeologie Romaine. 
Paris: Auguste Picard, 1916-. 
Caird, G. B. The Revelation of St. John the Divine. * London: 
Adam & Charles Black, 1966. 
C-ambier,, J. "Les images de l'Ancien Testament dans 
l'Apocalypse de Saint Jean. " Nouvelle Revue 
Theologique, Vol. 77 (1955)v pp. 113-122* 
Carmignac, Jean. "Les horoscopes de Qumran. " RQ 5P 
1964-1966, pp. 199-217. 
. I'Le recueil de prieres liturgiques de la GrETT-el (lQ34 et 34 bis). 11 RQ 49 1963-1964, 
pp. 271-278. 
I'Llutilite' ou llinutilit6 des sacrifices 
sanglants dans !a Irbgle de la Communaut6l de 
Qumran. " RB LXIII9 1956, pp. 524-532. 
365 
Carrington, Philip. The Early Christian Church: Vol. I, Th 
First Christian Century. Vol. II, The Second 
Christian Century. Cambridge: At The University 
Press, 1957. 
The Primitive Christian Calendar. 
Cambridge: At the University Press, 1952. 
Carrington, R. C. Pompeii, Oxford: At the Clarendon Press, 
1936. 
Case, Shirley Jackson. The Evolution of Early Christianity 
Chicago: The University of Chicago Press, 19bO. 
Casel, Odon. La Fete de Paques dans 1'ýgliser' des Pbres. 
Paris: Les Editions du Cerf, 1963. 
Charles, R. H. "Apocalyptic Literature. " Encyclopedia 
Biblica. Ed. T. K. Cheyne and J. Sutherland Black. 
Vol. 1. London: Adam & Charles Black, 1898, 
cols. 213-250. 
* "Apocalyptic Literature. " Dictionary of the Bible. Ed. James Hastings. Vol. i. Edinburgh: 
T. & T. Clark, 1893, pp. 109-110. 
-. The Apocrypha and Pseudepigrapha of the Old 
Testament. Oxford: At the Clarendon Presss -1991-3. 
The Ascension of Isaiah. London: S. P. C. K., 
1917. 
.. 
Charles, R. H. Eschatology. London: Adam and 
Charles Blackv 1913. 
The Revelation of St. John. II Vols. 
Edinbur: g--h. *T. & T. Clark, lT2--0. 
Clark, Kenneth W. "Worship in the Jerusalem Temple after 
A. D. 70-11 N. T. S., VI (1960), pp. 269-280. 
Comblin, J. I'La Liturgie de la Nouvelle Jerusalem. " 
L)jhemerides Theologicae Loyanienses 29 (1953), 
pp. 5-4U. 
Congar, Yves M. J. The Mystery of the Temple. Tr. Reginald 
F. Trevett. London: Burns & Oates, 1962. 
Connolly, R. Hugh. Introduction and Notes to the 
Didascalia Ap-qFs-tolorum. Oxfo7rdo. At the Clarendon 
Press, 1929. 
Cross, Frank Moore Jr. The Ancient Library of Qumran. 




Baptism in the New Testament. Tr. 
J. K. S. Reid. London: SCM Press LtT--, -q-1950- 
.., Early Christian Worship. Tr. A. Stewart Todd and JI ames B. Torrance. London: SCM Press Ltd., 
1953. 
The Earliest Christian Confessions. 
Tr. J. K. S. Reid. London: Lutterworth Pre7s, 1949. 
Dalman, Gustav. Jesus-Jeshua, 
_Studies 
in the Gospels. 
Tr. Paul-P. Levertoff. London: S. P. G. K., 1929. 
Dani6lou, Jean. The Theology of Jewish Christianily. - 
Tr. John A. Baker. London: Darton, Longman & 
Todd, 1964. 
Davies, John G. - "The Influence of Architecture upon 
. 
Liturgical Change-" Studia Liturgica, 9 (1973), 
pp. 230-240. 
Davies, W. D. Christian Origins and Judaism. London: 
Darton, Longman & Todd, 1962. 
79 
"Reflections on Archbishop Carrington's 'The 
Primitive Christian Calendar"' in The Background of 
the New Testament and Its Eschatol7ogy. Ed. 
W. D. Davies and D. Daube. CambriUge: At the 
_. 
University Presss 1964. 
Deissmann,, Adolf. ' Light from the Ancient East. Rev. Ed. 
Tr. Lionel R. M. Strachan. London: Hodder and 
Stoughton, 1927. 
Dalcor, M. . "Recherches sur un 
horoscope en langUe 
hebralque provenant de Qumran., " RQ 59' 1964-1966, 
pp. 521-542. 
Delling, -Gerhard. Worship in the New Testament. Tr. Percy 
Scott. Philadelphia: The Westminster-Press, 1962. 
de Vaux, R. L'arch4ologie et les manuscrits de la Mer Morte. 
Londc7n--. Oxford University Press, 1961. - 
Dix, Dom Gregory., The Shape of the Liturgy. Westminster: 
Dacre Press, 1943.. 
Doddq C. H. The Interpretation'of the Fourth Gospel. 
CambIrFil-d-ge. - At the University Press, 1953. 
. "The Sacrament of 
the Lord's Supper in the New 
-Testament, " in Christian Worship, Studies in Its 
Historyand Meaning. -'Ed. Nathaniel Micklem. 
Oxford: At the Clarendon Press, 1936. 




Dugmore, C. W. The Influence of the_ 










"The Lord's Day and -Easter. " Neotestamentica 
et Patristica (1962). pp. 272-281. 
Dapont-Sommer, A. The Essene Writings from Qumran. 
Tr. G. Verný, e-s-. Oxford: Basil BlacRw'--ell, 1961. 
,. The Jewish Sect of Qumran and the Essenes. London: Valentine, Mitchell & Co. Ltd., 1954. 
Elbogen, Ismar. Der jüdische Gottesdienst in seiner 
geschichtlichen Entwicklung. Frankfurt am Main: 
J. Kauffmann Verlag, 1924. 
Eisenstein, Judah David. "Templet Administration of, " in 
The Jewish Encyclopedia. Ed. Isidore Singer. London: 
Funk & Wagnalls Go., 1906. 
. "Temple in Rabbinic Literature, " in The JewisF--Encyclopedia. Ed. Isidore Singer. 
Loridon: Funk & Wagnalls Co., 1906. 
9 "Temple, Plan of Second, It in 
The Jewish E =cyclopedia. Ed. Isidore Singer. 
London: Funk & Wagnalls Co., 1906. 
Farrer, Austin. A Rebirth of Images. Westminster: Dacre 
Press, - 19279-. 
The Revelation of St. John the Divine. 
Oxford: At the Clarendon Press, 1964. 
Fensham, F. Charles. "Judas' Hand in the Bowl and Qumran. 11 
RQ 59 1964-1966v pp. 259-260. 
Feuillet, Andr6. L'Apocalypse. Paris: Desclee de Brouwer, 
1963. 
"Les vint-quatre viellards de 
1'Tp-ocalypse. 11 RB LXV (1958), Pp. 5-32. 
Finkelstein; Louis. "The Development of the Amidah. 11 JQR, 
XVI, No. 1 (July, 1925)9 pp. 1-44, and No. 2 
(October, 1925)9 PP. 127-170. 
Foakes-Jackson, F. J. Studies in the Life of the Early 
Church. London: Hodder & Stoughton Limited, 1924. 
Ford, J, Massingberd. "Can We Exclude Samaritan Influence 
from --QumranV1. --RQ ý-L I -T9 
67, -19 68 ; -pp i- --109-129. - 
36a 
Forster, Werner. Palestinian Judaism in New Testament Times. 
Tr. Gordori E. Harris. Edinburgh:, Oliver and Boyd, 
1964. 
Fotheringham, J. K. "The Easter Calendar and the Slavonic 
Enoch. It JTS. XXIII*(1921). pp. 49-56. 
Fowler, Harold North and Wheeler, James* Rignall. A Handbook 
of Greek Archaeology. New York: American7B-ook 
Company, 1909. 
Frey, J. B. "Apocalyptique. 11 Su-ppl4ment au Dictionnaire 
de la Bible. Ed. Louis Pirot. Vol. I. Paris. 
Librairie Letouzey et An4,. 1928, cols. 326-354. 
Friedla**nder, Michael. "Calendar, 11 in The Jewish 
Encyclopedia. Ed. Isidore Singer. London: Funk 
& Wagnalls Co. 9 1906. 
Fuller, R. H. The Mission and Achievement of Jesus. London: 
SCM Px; -e-s-sLtd. 9 19-54. 
G. qrtner, Bertil. The Temple and the Community in Qumran 
and the New Testament. Cambridge: At the 
University Press, 1965. 
Glasson, T. F. The Revelation of John. Cambridge: At the 
University Presss lgb5. 
Glatzer, Nahum N. Anfgnge des judentums. Gutersloh: - 
Gutersloher Verlagshaus Gerd Mohn, 1966. 
Gnilka, Joachim. "Die essenischen TauchbUder und die 
Johannestaufe-11 RQ 39 1961-1962p pp. 185-207. 
Grant.., Frederick C. Ancient Judaism and the New Testament. 
Edinburgh: Oliver and Boyd, 1960. * 
Guilding, Aileen. The Fourth Gospel and Jewish Worship. 
oxford: A-C-theClarendon Press, 1960. 
Hamerton-Kelly, R. G. "The Temple and the Origins of Jewish 
Apocalyptic. " V. T., XX (1970), pp. 1-15. 
Hartman, Lars. Prophecy Interpreted. Tr. Neil Tomkinson. 
, Lund (Sweden): CWK 
Gleerup, 196b. 
Hengel, Martin., Judaism and Hellenism. II Vols. Londong 
SCM Presi-, Ltd. 9 1974. 
Hennecke, E. New Testament Apocrypha. Ed. W. Schneemelcher. 
Tr. R. ME. Wilson. London: Lutterworth Press, 
1965. 
Higgins, A; J. B. The Lord' s &I! pper in the New Testament. 
Londonr, -S-CM ýPre sa -Ltdrt. 195Z7_ 
369 
Hopkins, C. "The Christian Church" in Excavations at Dura- 
Europos. Ed. M. I. Rostontzeff. New Haven: Yale 
University Pressv 1934. 
James, Montague Rhodes. The Apocryphal New Testament. 
Oxford: At the Clarendon Press, 1924. 
Jaubert, Annie. II. Apergus sur le calendrier de Qumran. 
Recherches Bibliques, q 1959s PP. 113-120. 
o IlLe calendrier des Jubiles et 
les jours 
littirgiques de la semaine. " VT VII9 1957) PP- 35-61. 
-* 
"Le calendrier des Jubiles et de la secte 
de 5umran. Ses origlnes bibliques. " VT III, 1953P 
pp. 250-264. 
* The Date of 
the Last Supper. Tr. Isaac 
RafFe-rty. New YoFk: Alba House, 1965. 
Jeremias, Joachim. The Eucharistic Words of Jesus. Oxford: 
Basil BlackvTe--1lv1955- 
Jungmann, Josef A. The Early Liturgy. London: Darton, 
Longman & Todd, 1960. 
Kallas, James. "The Apocalypse - An Apocalyptic Book? " 
JBL, LXXXVI (1967)y pp. 69-80. 
Keet, C. C. A Liturgical Study of the Psalter. London: 
George Allen and Unwin, Ltd., 1928. 
Keil, Josef. h-ý2hesos. Wien: Ögterrichisches Archäologisches 
Institut, 1957. 
Kennedy, A. R. S. and Snaith, N. H. "Temple, " in Hastings, 
Dictionary of the Bible. 2nd Ed. Rev. by C. Grant 
and H. H. Rowley. Edinburgh: T. & T. Clarke, 1963. 
Kiddle, Martin. The Revelation of St. John. London: Hodder 
and Stoughton, 1940. 
King, Edward G. "The Influence of the Triennial Cycle Upon 
the Psalter. 11 JTS, V (1903-1904), pp. 203-213-- 
Kohler, Kaufmann. The Origins of the Synagogue and 'the 
Church. Ed. H. G. Enelow. New York: The Macmillan 
Company, 1929. 
Krauss, Samuel. Synagogale AltertUmer. Berlin - Wien: 
Verlag Benjamin Harz, 1922. 
Kuhn, Karl Georg. "The Lord's Supper and the Communal 
Meal at QumranqII in The Scrolls and the New 
Testament. Ed. Krister SEendahl. London: SCM 
Press Ltd., j958. 
370 
Kuhn, Karl Georg. - "The Two Messiahs of Aaron and Israel. " 
The Scrolls'and the New Testament. Ed. Krister 
Stendahl. London: SCM Press Ltd., 1958, PP. 54-64. 
KUmmel, Werner Georg' (Re-editor) Introduction to the New 
Testament. iounded by Paul Feine and Johannes BeHm. 
Tr. A. J. Mattill, Jr. 14th Rev. Ed. Nashville: 
Abingdon Press., 1966. (The 1975 edition was, 
unfortunately, unavailable at the time of composition, 
and all references are to the 1966 edition. ) 
. Pro-mise and Fulfilment, London: SCM Press Ltd., 1957. 
Kuyper, Abraham. 
' 
The Revelation of St. John. Tr. John- 
Hendrik de Vries. Grand Rapids: William B. Eerdmans 
Publishing Company, 1963. 
Ladd, George Eldon. JeEus and the Kinjýdom. New York: 
. 
Harper & Row, 196T. - 
. "The Revelation and Jewish Apocalyptic. 1, 
_Ev. 
Quart--29 (1957),, pp. 94-100. 
Lake, Kirsopp. (Editor) The Apostolic Fathers. London: 
William Heinemann Ltd., 1955. 
Lamb, John Alexander. The Psalms in Christian Worship. 
London: The Faith Pressp 19b2. 
Laurin, Robert B. "The Problem of Two Messiahs. " Revue de 
Qumran, 4 (1963-1964) PP. 39-52. 
Lehmann, - Manfred R. "'Yom Kippur' in Qumran. " RQ 39 1961- 
1962, pp. 117-124. 
L. evertoff, Paul P. -"Synagogue 
Worship in the First Century, " 
in 
, 
Liturgy and Worship. Ed. W. K. Lowther Clarke. 
London: S. P. C. K., 1932 (pp. 60-77). 
Liebrich, Leon J. "The Impact of Nehemiah 9: 5-37 on the 
Liturgy of the. Synagogue. 11 HUCA, XXXII (1961), 
pp. 227-233. 
Lietzmann, Hans. Mass and Lord's Supper. Tr. Dorothea H. G. 
Reeves. Leiden: E. J. Brilli 1953 ff. 
Lohmeyer, Ernst. Die Offenbarung des Johannes. TÜbingen: 
.- --, ý 
J. C. B. MolÜ: -, 1953- 
Lohse, Eduard. Die Offenbarung des Johannes. 
-- Vandenhc7eck und Ruprecht, 1966. 






Lund, Nils Wilhelm. Chiasmus in the New Testament. Cha el 
Hill: The University of North Carolina Press, 19ý2. 
. Studies in the Book of Revelation. Chicago: Covenant Press, 1955. 
Macdonald, Alexander B. Christian Worship in the Primitive 
Church. Edinburgh: T. & T. Clark, 1934. 
Mann., Jacob. "Genizah Fragments of the Palestinian Order 
of Service. " HUCA, 11 (1925)9 pp. 269-338. 
Manson, T. W. "The Jewish Background, " in Christian Worship, 
Studies in Its History and M6anin)ý'. - Ed. Nathaniel 
Micklem. Oxford: At the Clarendon Press, 1936. 
Y 4
, 
Martin, Ralph P. "Aspects of Worship in the New Testament 
Xhurch. " Vox Evangelica, II (1963)v pp. 6-32. 
9 Worshipin the Early Church. London: Marshall, Morgan and Scott, 1964. 
Maxwell, William D. An Outline of Christian Worship: Its' 
Development and Forms. Rev. Ed. London: Geoffrey 
Cumberlege, Oxford University Press, 1949. 
McKelvey, R. J. The New Temple. Oxford: Oxford University 
Press, 196-9. 
Milikv J. T. Ten Years of Discovery in the Wilderness of 
Juda6a-. Tr. J. Strugnell. London: SCM Press-77d., 
1959. 
Milligan, William. The Book of Revelation. London: Hodder 
& Stoughton, 1919.1 
Mitchell, Leonel L. Baptismal Anointing. London: S. P. C. K., 
1966. 
Moffatt, James. The Revelation of St. John the Divine. EGT. 
London: Hodder & Stoughton, 1910. 
Morgenstern, Julian. "The Calendar of the Book of Jubilees, 
Its Origin and Character. " VT Vp 1955, PP. 34-76. 
Morris, Leon. 
London: 
New Testament and the Jewish 
Tyndale Press, 19b4. 
ctionaries. 
e The Revelation of St. John. London: The Tyndale Press, 1969. 
Moore, George Foot. Judaism in the First Centuries of the 
Christian Era. Vols. I& II. Cambridge: Harvard 
University Press9 1962. 
9 "Sacrifice*, ". in Encyclopedia Biblica. Ed ia T. K. m, - Cheynp-'-, and--. 
J. t5jSütlý6r1and-, Bl-a: dk-*'! %-.. London: --, -. 'Z Adäth; & -Chä7rIeýbz-Blä-ck: -vi--1903ý-ja 
372 
Moule, C. F. D. The Birth of the New'Testament. London: 
Adam & Charles BlacR, 1952.. 
. An Idiom Book of New Testament Greek. CamUrid-g-e: At the University Press, 1963. 
Worship in the New Testament. London: 
LutfervFo7r-th Press, 1961. 
Mowry, Lucetta. The Dead Sea Scrolls and the Early Church. 
Chicago: The University of Chicago Press, 1962. 
"Revelation 4-5 and Early Christian 
Liturgical, Usage. " JBL, LXXI (1952). pp. 75-84. 
Nash, Ernest. Roman Towns. New'York: J-J. Augustin, 1944. 
Newbolt, M. R. The Book of Unveiling. London: S. P. C. K., 
1952. 
Niles, D. T. As Seeing the Invisible. London: SCM Press 
Ltd., 1962. 
Noble, David Franklin. An Examination of the Structure of 
St. Mark's Gospel. University of Edinburgh: T'7- 
10 Disserta ion for Doctor of Philosophy, 1972. 
Oesterley, W. O. E. The Jewish Background of the Christia n 
Liturgy. Oxford: At the Clarendon Press, 192.50 
The Psalms in the Jewish Church. London: 
Skeffingtori and Son, 1910. 
and Box, G. E. The. Religion and Worship of 
the Synagogue. Bath: Sir Isaac Pitman and Sons, 
Ltd. 9 1907., 
Otto, Rudolf. The Kingdom of God and the Son of Man. 
Grand FET-pp-ids: Zonderran Publishing House, 1943. 
Parrot, Andre. The Templeof Jerusalem. London: SCM Press 
Ltd., 1957. 
Peake, Arthur S. The Revelation of John. London: Holborn 
Publishing House, 
-1920. 
Peschek, Joseph. Geheime 
-- 
Offenbarung und Tempeldienst. 
Paderhorn: Verlag Ferdinand Schbningh,, 1920. 
Peterson, Erik. The Angels and the Liturgy. Tr. Ronald 
- Walls. , London: Darton, Longman & Todd, 1964. 
Petrie, W. M. Flinders. Hyksos and Israelite Cities. 
London: University College, 1906'. 
373 
Piper, Otto A. "The Apocalypse of John and the Liturgy 
of the Anci6nt Church. " Church Histor , XX 
(1951), 
pp. 10-22. 
Preston, Ronald H. and Hanson, Anthony T. The Revelation 
of St. John the Divine. London: SCM Press, 1949. 
Prigent, Pierre. Apocalypse et Liturgi6. Neuchatel: 
Delachaux et Niestre, 19b4. 
. -, "Une Trace de Liturgie Judeo-chrdtienne 
dans le Chapitre XXI de llApocalypse de Jean. " 
Rech. Sci. Rel., 60 (1972)v pp. 165-172. 
Pryke, John. "The Sacraments of Holy Baptism and Holy 
Communion in the Light of Ritual Washings and 
Sacred Meals at Qumran. " RQ 5v 1964-19669 
pp. 543-552. 
Ramsay,, William M. The Social Basis of Roman Power in 
Asia Minor. Aberdeen: University Press, 0 
Reicke, B. "Die jUdische Apokalyptik und die johannische 
Tiervision. ll Rech. Sci. Rel. 60 (1972) $ pp. 173-192. 
Richardson, Robert Douglas. Introduction and Supple- 
mentary Essay to Lietzmann, Hans, Mass and Lord's 
Supper. 
_ 
Leiden: E. J. Brill, 1953 ff--. 
Riesenfeld, H. -ISabbat et Jour de Seigneur. " New Testament Essays (in Memory of T. W. Manson). Ed. 
A. J. B. Higgins, 1959. 
Ringgren, H. "Jüdische Apokalyptik. ll Die Religion in 
Geschichte und Gegenwart. 3rd Ed. übingen: 
J. C. B. Mohr, 1957, cols. 464-466. 
Rowley., H. H. -Jewish Apocalyptic and the Dead Sea Scrolls. 
London: University of London, The Athlone Press, 
1957. 
The Relevance of Apocalyptic. Rev. Ed. London: 
Lutter7w-orth Press, 19b3. 
Russell, D. S. The Method and Messaae of Jewish Apocalyptic,. 
London: SCM Press Ltd., 19b4. 
Schweitzer, A. The Mysticism of Paul the Ap6stle. New York: 
Henry H& Company, 1931. 
Schweizer, Eduard. Church Order in the New Testament. Tr. 
Frank Clarke. London: SCM Press Ltd., 19517 
-s 
"Worship in the New Testament. " The 
Reformed and PresbyterianWorld. Vol. XXIV, No. 
(19-574-i. pp o 
374 
Schubert, Kurt. The Dead Sea Community. Tr. John W. 
Doberstei7n. London: Adam & Charles Black, 1959. 
Schiirer, Emil. A History of the Jewish People in the Time 
of Jesus Christ. Div. II, Vol. I& II. Tr. Sophia 
-Taylor and Rev. Peter Christie. Edinburgh: T. & T. 
Clarke, 1885. (The revised English edition currently 
being organised by Matthew Black has not yet 
appeared in Division II). 
Scott, C. A. A. Christianity According to St. Paul. 
Cambridge: At the University Press, 1932. 
The Book of the Revelation. London: Hodder 
& Stoughton, 1905. 
Scott, E. F. The Book of Revelation. London: SCM Press, 
1939. 
Scott, Ernest F. The Nature of the Early Church. New York: 
Charles Scribner's Sons, 1941. 
Shepherd.,, Massey H. The Paschal Lituray and the Apocalypse. 
London: Lutterworth Press, 1960. 
, 
Srawley, J. H. The Early History of the Liturgy. Cambridge: 
University Press, 1913. 
Stauffer, Ethelbert. New Testament TheologV. London: 
SCM Press Ltd., 1955. 
I Steckoll, S. H. "The Qumran Sect in Relation to the Temple 
of Leontopolis. 11 RQ 69 1967-1968. Pp. 55-69. 
Stinespringo W. F. "Temple, Jerusalem, " In The Interpreters' 
Dictionary of the Bible. Ed. G. A. ButtriCk. 
Nashville: Abingdon Press, 1962. 
Stott, Wilfrid. "A Note on the Use of the Word Kupems47, 
in Rev. 1.10.11 NTSv 12 (1965-1966), PP. 70-75. 
Strack, Herman L. und Billerbeck, Paul. Kommentar zum 
Neuen Testament. III Vols. MÜncli7en-. _C. H. Becklsche 
VerlagsbucWa-ndlungg Oskar Beck, 1922. 
Strand, Kenneth A. ItAnother Look at 'Lord's Day' in the 
- Early Church and in Rev. 1.10.11 NTS, XIII 
(1966-67), PP. 174-181. 
Strobel, A. I'Funktionsfahigýeit des essenischer Kalendars. " 
RQ 3y 1961-l962l pP. 395-412. 
Strugnell, John. "The Angelic Liturgy at Qumran - 4Q 
Serek Sirot 161at Han6abat. 11 Supplements to Vetus v 
Testamentum. Congress Volume. Oxford, 1959, 
pP 
375 
Strugnell, John. "Flavius Josephus and the Essenes: 
Antiguities XVIII. 18-22.11 JBL LXXVII, 1958, 
pp. 105-115. 
Sukenik, E. L. Ancient Synagogues in Palestine and Greece. 
London: Published for the British Academy by 
Humphrey Milford, Oxford University Press, 1934. 
Sutcliffe, Edmund F. The Monks of Qumran. London: Burns 
& Oates, 1960. - 
Swete, Henry Barclay. The Apocalypse of St. John. London: 
Macmillan and Co., Ltd., 1907. 
Taylor, Vincent. Jesus and His Sacrifice. London: 
Macmillan and Co. Ltd., 1948. 
Thackeray, Henry St. John. 
ConteMDorarv Jewi, - 
ul to 
Thompson, Leonard. "Cult and Eschatology in the Apocalypse 
of John. " journal of Religion, 49 (1968), PP. 330- 
350. 
Torrance, Thomas F. The Apocalypse Today. Grand Rapids: 
Wm. B. E-erdmans, 1959. 
. "Liturgy and Apocalypse. " Church Service Society Annual, 24 (1954)1 pp. 3--1'6-. 
Vermes, G. The Dead Sea Scrolls in Enalish. Rev. Ed. 
Middlesex: Penguin Books, 1966. 
van Gennep, A. "Le Symbolisme ritualiste de l'Apocalypse. 11 
Revue de 1'Histoire des Religions, 89 (1924), 
pp. 163-182. 
Van Goudoever, ý- Biblical Calendars. -2nd Rev. Ed. Leiden: E. J. rill-, -1-9-6-1. 
Von Rad, Gerhard. Old Testament Theology. Vol. II. 
Tr. D. M. G. Tt--alker. Edinburgh: Oliver and Boyd, 
1965. 
Walters, H. B. A Classical Dictionary. Cambridge: At the 
Univers-Illy Press, 19-M-. 
Walther, James A. -"The Chronology of 
Passion Week. " JBL, 
Vol. LXXVII (1958). pp. 116-122. 
Werner, Eric. The Sacred Bridge. London: Dennis Dobson, 
1959. - 
Williams, A. Lukyn. Talmudic Judaism and ChristianitV. 
London: S. P. C. K., 1933. 
376 
Yadin, Yigael. The Scroll of the War of the Sons of Light 
Against the Sons of Darkness. Oxford: University 
Press, lgb2. 
. Masada. London: Weidenfeld and 
Nicolson, 
1966. 
. "The Temple Scroll. " The Biblical Archaeologist XXX, December 1967, pp. 135-139. 
